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preface: 


The Text of Nihnavavada. 


Sources. 

It is now a welknown fact that Ri&ahhadhva v^wa///i, tkc 
TSrthankara of the present scries, was the founder of the Jaina 
Canon. Jt was during his regime that the Sacred Works of the 
Jainas came into existence* After him, the Sacred Works increas¬ 
ed in number and quality when the religion was exalted to high 
rank, but they were reduced considerably in times of disorder 
Hr»d anarchy. Generally speaking, preachings of all the T\rthah- 
karas happened to be of the same kind, and their lives were 
almost similar to each other in principal characteristics. 

^ramana Bhagavati Ma/tavlra, the elder contemporary of 
Gautama Buddhat was the last, but Supreme Tlrtha^kara in 
their whole dynasty. Like Ilis predecessors, He too had got his 
preachings compr*sed in books. His Oanadharas or principal 
disciples arranged those preachings in twelve AhgaSt the last one 
l)eing divided into fourteen Pt^rvas. The Absolute Knowledge 
these P^rvas began to fade gradually till at last it was totally 
extinct. J^rya Jamb^ Su'a/nl was the last Khvalin. After him 
there were half a dozen Pai\iadharas designated as Sruta- 
Khvalins. Then there were ten Daiap^rvins, possessing tlie kno¬ 
wledge of ten P^rvas only, krya Vajra Swzml was thg last 
Daiap^rvln, after whom the* knowledge of P^rvas began to fcxle 
quickly. Dkvarddhigatj.i K'^am'Hramai^a was the last of the type 
which possessed the knowledge of one Parva only. 

Thus, when the knowledge of the original preaching of 
Sramana Bhagavzn Mahzv\ra was fast disappearing, it was 
rightly felt by some of his successors to commit those preachings 
to writings. As a result of such efforts, forty-five Sacred Works 
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came into existence: 11 Ahgas, 12 Uplhgas, 10 Prak\r^(lSt 6 
Chkda-SMraSi 2 S^traSt and 4 Mtla-Sttras.^ Of these, the four 
Ale/a-Stlras are considered as the Original Sutras or Command- 
n ents, because they are primarily needed to guide the Jaina 
iMonks in their religious practices. Ava^yaka, Daiavaikalika, 
Uttaradhyayana and Pinda Niryukti (or Ogha Niryi'ikti) are 
the four M^la Sutras* According to Weber, the order or compo¬ 
sition of these Sutras is this(1) Uttari^dhyayana (2) J>.vaiyaka 
(3) Daiavaikllika and (4) P/gda Niryukti. 

Though Ava^yaka Setra is not the oldest of the four Mela 
Setras, it is the most important of all, as its name suggests. 
Samayika (Samaiya), Calarn^Aati Stava fCauvisattho), Vandana- 
ka (Vaudagayam), PraUkramaija (Padikkamaga), K^yotsarga (Ka- 
ussagga) and Pratyakhyana (Paccakkhaga) are the six divisions 
of the JiVaiyaka St^tra. It should be note<l that though all the*»e 
Sutras were deducted into books by Qanadharas they were 
originally preached by Sramax^a Bhagavan MaKkvira^^ 

Bhadrabahu Swaml had already written a Niryukti on the 
JiVaiyaka Sutras and a number of Gargis were also composed by 
several authors as detailed commentaries on the Avaiyaka Sutra, 
Still, however, Jiuabhadra-gam K^ifnairamaxia felt the need of 
ellucidating the Original Niryukii\ hence he wrote a Bha^ya or 
Commentary in g?thas or verse on the Niryukti. Since this was 
an additional Bh^ya to the Niryukti, which itself was a Comm¬ 
entary on the Avaiyaka Stitra, it was known as Viie^avaiyaka 
Bha^ya. Ttie whole w’ork runs into 3603 gathas or verses. It 

could further be divided into several sub-sections such as Pi\hika, 

,x In addition to these, some enumerate 20 more Prak\rx\as, 
12 Niryuktis, and several more arriving at the total number of 
84. Again in order to supplement the information supplied by 
those 84 agamas, there are several other works known as Niga~ 

mas or Upanh>ads which, in turn, are 36 in all and bring the 
total number to 120. 

* Vide %Tjr ^iTT ^ l 

(sft rffW) 
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VaravarikAt Upasargas, Slmlclri (of ten varieties), Oatja 
d.hara-'Vldat Oar^adharas, NihnavaSt Nihnava-v^da, Upod 
ghtta, Niryukti and a-svltdhylya NiryuktL Of these, Ganadhara 
vkda and Nihnavcivhda are the most important of all, because 
they discuss, both positively and negatively, several philosophi¬ 
cal topics that are vitally connected with the Jaina figanias. 

Qaijadharavada and Nihnavavada. 

Although b<jth the V^das ultimately point to the common 
goal of the realisation of truth there is a great contrast l)et\veen 
Oaxiadhara-Vhda and Nihnavav&da in so far as their subject, 
'method of discussion, debtors, and the consequences of debate are 
concerned, Th< se points of contrast could be explaine«l briefly as 
follows ;— 

» Gax^adharavkiia deals witli positive type of discussion while 
Nihnavavada deals with negative type of discussion. Because 
Gaxiodharav^da strengthens the hands of Jaina Aganias by assert¬ 
ing certain cardinal virtues of the Jaina Religion, while Nihnava- 
v\da tries to repudiate the principle pf Jainism in one way or 
the other weakening thereby its influence amongst the people, 
l^iscussions in G. V. arc based on the interpretations of cerhiin 
Vhdavacanas, while those in N. V. are ]»ased on the inter[)reta- 
tions of the Jaina kgamas. Ganadharas enjoy the proud privi¬ 
lege of entering into debate with Sra/nana Bhagavm Malmnra 
Himself, while Nihnavas enter into controversy with the Precept 
or of one Gaccha or the other. Gaxj^adharas entertain honest 
doubts in their minds from the beginning and hence accept the 
principles of Tlrthahkara as soon as they are convinced; while 
Nihnavas, in most cases, do •not leave their rigid beliefs in spite 
of any number of solid arguments advanced by their opponents. 
Debates of Ga^adharaSt therefore, seem to have generated for 
the realisation of truth, while those of Nihnavas are caused out 
of jealousy, anger, vanity or infatuation in many cases. Thus, 
love of truth is at the toot of G. V., while insinuation of truth 
seems to be the root of N, V. It will, therefore, be seen tliat 

the Qax^adhar(H$ nrgue with their Celebrated Preceptor frankly 
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with true desire for knowledge, and hence they do not hesitate 
in accepting the Diksa ultimately when all their doubts are dis¬ 
pelled; while Nihnavas deliberately try to hide the truth in order 
to refute the theory of the I'lrthahkara, as they want to establish 
their own theory amongst the monks and create disruption in 
the Oaccha. 

Faith in Agamas is the guiding spirit of Oat^adharas, while 
Keenticism is the main characteristic of NUinavas, In G. V., the 
<lelators are non-Jaina persons who are initiated into Jainism at 
the end, while in N. V. the debaters are not only Jainas but 
the learned Jaina monks themselves who abandon the Jaina 
dmrch and try to establish their own School. Ii(igic, pure and 
siutple, brings the del)ators to the right path in G. V., while 
pliysical punishment brings the debaters to the right path in 
many oases in N. V. 

In G. V., the discussions are held on a very high level as 
they treat philosophical subjects from beginning to end; while 
in N. V., the discussions sometimes fall to the level of mere logi¬ 
cal tricks employed for refuting a small argument related to a 
certain statement of 'kgama, Qwc\adharas never went against 
the Jaina canon; on the contrary they sponsored the movement 
of establishing its influence over the masses by dedaoting the 
X^rinciples of preachings of ^ramatgi Bhagavm Mahtvlra into 
books. It was not so with Nihnavas, Since they were prominent 
monks holding strong influence over the publio, the Nihnavas 
actually propagated their wrongly-based theories amongst the 
dull-witted monks and defiled certain portions of the Oaccha by 
dragging some of its members on .their sides. Rohagupta and 
^ivabh^ii are the glaring instances of this type. In short, the 
tendency of being at perfect agreement with the preachings of 
^ramax^a Bhagavln Mahlvlra signifies the character of Qaxgh 
dharas\ while that of being at disagreement with the same, either 
in part or in toto, reflects the character of Nihnavas, 

Utility of Nihnavavlda— 

It will appear firom the points of contrast stated aboTe that 
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Nihnavavs^a has proved detrimental to the cause of Jainism. 
Although there is very little sympathy for Nihnavas amongst 
JainaSt it should be remembered that these intellectual outlaws 
have indirectly helped to strengthen the ground of Jainism by 
their apparent harsh activities. Nihnavav^da is not a mere qua¬ 
rrel. But it is an intellectual debate in which the real essence 
of the religious precepts are to test. After having passed through 
the hard lest of the fire of Nihnavavlda, lustre of the precep¬ 
ts of the Jaina Canon has become brighter instead of becoming 
faint. Secondly, Nihnavas and their thoughts have done good 
turn to the followers of Jainism by holding a torch -liglit in the 
form of their plight as Mhnavas and warning them thereby of 
the disastrous consequences of running the risk that they had 
undertaken. Thinlly, NihnavavAda draws our attention to one 
Intrinsic weakness that is more or less inherent in every human 
l3eing that of not putting into practice that we actually l^elieve. 
EventuaiUy such instances remind us of our own hypocrisy which 
is but another form of Nihnavavlidvk and make us introvert for a 
while to think if we could ever overcome the inconsistency of 
behaviour. Fourthly, the study of Nihnavavida helps to culti¬ 
vate intellectual robustness. Like Nihnavas one should learn 
accept nothing without being convinced of it. Leaving aside their 
prejudicial temperament, Nihnavas possessed a remarkable quality 
of not accepting truth as it comes but only after intellectual test 
and direct experience. Their defeats teach us that there is one 
universal standard of testing truth and that is an^kantavAda, or 
all-embracive point of view. Fifthly, the story of epch one of 
the Nihnavas is very interesting and provides literary flavour in 
between philosophioal discussions. Being more realistic, it appeals 
to the common reader much more than mere enumeration or 
elluoidation of religious precepts. Thus the study of Nihnavavlda 
bears importance from various sides. 

Summary of the text-— 

A brief summary of the life-events and thoughts of different 
Nihnavas could be drawn as follows:— 
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Janu^lx was the first Nihnava. He was the son-in-law of 
^ramaxta Bhagavan Mahavira on the one hand and his nephew 
on the other. He was conversant with eleven Ahgas, He was the 
hea<l of a retinue of 500 monks while Ids wife was the chief 
of 1000 nims. Once, after having separated from ^rama^a Bha~ 
gavan Ma/iavxra without his consent, as he was laid down with 
high fever, he ordered Ids followers to prepare a bod for him. 
While the monks were spreading the bed for him, he questioned 
them as to whether the ImkI was ready. The unjuks said ' yes 
l^t, in the heat of fever, Jam&li asserted that what was being 
spread could not be said to have been actually spread. Eventu¬ 
ally he refused to accept the welknown doctrine of ‘Kriyaui&ijam 
Kritam’, 'caliyainagam calitam etc. found in the B/iagavati Sttra, 
Acvcording to him, actual production of an (►bjcct is achieved 
after dirghakala or long time. The sthaviras tried to refute his 
theory of ‘bahurata* which advanced the faults of nityakritatva, 
iuitbyakriyj& etc. by putting forth various sound counter-arguments. 
But Jai^ali did not listen to them. Consequently, some of the 
sthaviras left his side and returned to ^ramapa Bhagayftn Ma- 
havira, while a few stuck to ,him an<l followed the theory of 
‘Pahuratas’. Jam&Ii boasted about his K^valitva even before the 
Tirth^kara. ^rama^a Bhagavan Mahavira e;^plained to him the 
tr^itoriness of Jiva like loka and asked him to renounce his 
theory. But Jam^l did not even put faith in him. Thereafter he 
led the life of a staunch irauifina and met death without repent¬ 
ing for his misbelief. His wife, however, renounced the Bahurata 
theory after having graspol the truth on experiencing the burn 
of a qharcoel thrown on her by a potter named Dh^gka. 

. Tisyagupta_ was the seo9nd Niimava. Ho happened to be 
t;he student of Acarya Vasu who was a ^ruta-K^valin. In cobrse 
of his study of Pervas, Ti§yaguptfi came across a conversation 
between the Tirthahkara and his pupil di^ussing the definitiqn 
of Jiva, where-in the Tirthankara asserts that not a portion or 
two but all the portions combined together, form Jiva. Tisyagupta 
misillteppretes thia propquq^s a new theory ^at the 

jast portion of a living ieiqg by which it 



/oirm c&n alone balled Jlva. llie preceptor trfes to remove l^ie 
'misbelief by repeated assertions that it is not the last portion 
that brings about the completion of a living 1)eing, but each and 
every constituent of it, helps to do so, as each part of an 
object can never be taken as different from the object according 
to Evambheta Naya. Tisyagupta docs not feel convinced and 
hence is expelled from the Gaccha. Thereafter he begins to 
wander here and there propagating his theory of ‘Antya-prade- 
j^atva* and finally arrives at tlie city of. Amalakalpai where he 
is invited for dinner by a sravaka called Mitrasri, who, by offer 
ing him the last portions of various articles of food, drink etc. 
opens his eyes and compels him to come to the right path. 

Ary a Asadhacarya was the pioneer of a third type of Kih- 
navas known as Avyaktas. He happened to be a preceptor in the 
'Paulasadha church of the city of ^vetavika. Wliile teaching the 
practice of agadha yoga to his pupils, Asadhacarya died on 
account .of acute pain in heart and attained dirvvine form in the 
Nalinigiilma region of Saudharma deva-loka. But when he 
knew by means of Avadhi jnana that his pupils were engrossed 
in the study of yoga, he condescended to return to his original 
human form and proceeded with his work. So, the god in dis¬ 
guise of a preceptor taught the aims, explanations, and command¬ 
ments of the Holy Writ. Ultimately, at the time of departure 
he informed the sadhus of hia asaniyata-dbvatva arid begged 
their apology. 

The young sadhus became sceptical at this instance. They 
began to doubt their own fellow brothers on the plea that one 
could never ascertain whether one was saniyata or asamyata. 
They decided, therefore, not to respect anyone. The sthaviras 
tried to persuade these young sceptics in several ways but it 
was all in vain. Consequently the, Ayaktavadins had to be ex¬ 
pelled from the gaccha. Thereafter, on their arrival at Hajagriha, 
King Balahhadra sent for these Nihnavas and ordered them to 
be killed under the feet of elephants. For, the king argued, it 
could hot be’asceitaihed as to whether they were sadhus or 
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thieves, ^he Nihnavas then pleaded that they were real sSdhus. 
The king replied that if they were real sadhus they ought to 
have respected their own sthaviras as real sadhus. This made 
the Aryaktas leave their false belief and join the gaccha after 
tendering due apology. 

Arya A^vamitra was the fourth Nihnava. He was the pupil 
of Acarya Mahagiri of the yaksa temple in the city of MithiU. 
While studying the NsipuQika chapter of the Aoupravada Perva, 
A^vamitra came across a statement dealing with the discussion 
of Chinna and chbdanaka, which asserted that " all the Narakas 
of the present convention will perish and so will all the deities,** 
On reading this, A^vamitra conjectured that if all the Narakas 
were to perish, all other living l)eing8 would as well meet des¬ 
truction as soon as they were born. Consequently, he thought, 
they would not be able to attain the rewards of good and evil 
deeds. In this way, he l)egan to draw several conclusions on 
false conjectures. The preceptor proved the absurdity of his 
theory by pointing out various in-consistencies in aocepling the 
entire deotrution of an abject at the end of a particular condition 
of time, asserted by the Ksa^ikaksaya vftda of A^vamitra from 
the point of view of Rijtistutra Naya. A^vamitra, however, did 
not give up his false notion, and was subsequently expelled from 
the Gaccha. Thereafter, in the city of Kajagriha, the watchmen 
caught hold of Asvamitra and hit him and his retinue alleging them 
to be burglars. Asvamitra pleaded that they were none but ^rftvakas 
belonging to a particuler gaccha. But the watchmen refused to 
believe on the strength of their own theory and rct>rted that 
those sramaQas and the gaccha had already perished there and 
then hilly. This brought Asvamitra. to senses and he joined the 
onginal church by tendering due apology. 

Arya Qangacarya was the fifth Nihnava. He propounded the 
theory of Dvaikriyas viz. that of two processes taking place 
simultaneously. In a village on the bank of river Ullfika, there 
lived a monk named Dhanagiri who had a pupil called GbngA- 
carya. Once, while crossing the river, Gangaoarya, bald-headed 
as he was, felt the heat of sunshine on his head, and the cold of 



firer-wftter on his feet. At this time, he forme<i a wrong notitm 
that both the experiences tixjk place siiuultaiieously, and contra¬ 
dicted thereby the precept of Againas which had laid down that 
two processes of feeling could never take place simultaneously. 
He reported the theory to his preceptor and quoted his personal 
experience in support of it. The preceptor replied that the pro¬ 
cesses of undergoing two different feelings seem to work simulta¬ 
neously ou account of one’s own inability to mark the subtle gap 
of time between the two as well as the quickness of mind. He 
established the validity of Againas and refuted the mis-belief of 
Dvaikriya by proving an important prinoiple of perception that 
there can never Ixi more than (Uie upayoga or application of 
mind, at one time, explaining the differenec between general and 
definite types, of knowledge. Eventually, he was compelle«l by Mani- 
naga to give up his false notion, and Ga^gacarya had to do so 
out of fear. Ultimately, he resorted to his original school after 
tendering the apology. 

Rohagupta, the pioneer of Vai^esika System, was known as 
the Sixth Nihnava. He entered into controversy with a meiiui- 
oant ascetic in the court of king Rala^ri of the city of Antaran- 
jika ami defeated him by establishing the theory of three cate¬ 
gories successfully. The defeated mendicant was expelled from 
the city, while victorious Rohagupta went to his preceptor and 
narrated the whole incident before him. Acarya 5rigupta inquired 
about the theory of Trairasikas. So, Rihagupta explained that 
he ha<l established the existence of three categories of Jiva vi/.. 
diva, Ajiva and Nojiva, hy means of various tricks .and exainpEs. 
The Acarya congratulated him on the success, but at the sauve 
time he advised Rohagupta to. declare before the people ’that 
although he had proved the validity of the Trairasika theory, 
they should not follow the same, as it w'ent against the Jaina 
Agamas, Rohagupta declined to do so. Consequently, Acarya had 
to enter into controversy with him in the Royal court, Tliey 
disousse<l the principle of Trairasikas at length for si.x luoutlis. 
Ultimately, it was agree<l by both the parties to approach the 
kutrikapaija (Universal Shop) whore all the objects existing in 
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three lokas were available. Accordingly, the Aolrya asked for 
nojiva at the Kutrikapaqa but it waa not available. Consequently, 
Rohagupta was declared as Nihnava and was expelled from the 
gaooha in a humiliating condition. He attracted a number of 
followers by propagating the Traira^ika theory and started a 
separate school of Vai^esikas which, unlike Jaina Agamas, esta¬ 
blished the principle of six entities viz. Dravya, Guqa, Karma, 
Samanya, Vi^esa and Samavaya. 

Gosl^ha-Mahila was the Seventh Nihnava, He belonged to 
the Iksugriha Gaooha of Da^apura Nagara. He was angry with 
the preceptor Baksitaseri for having appointed Durbalika Puspa- 
mitra as the head of the Gaccha after him. So, \ivhen Puspamitra 
gave sermons on the eighth and ninth Pervas, Gostha-Mahila 
did not even care tt> listen to him. He heard the same from 
Vindhya who had carefully attended and understood the sermons. 
In course of discussion of the Karmaprav&da perva, when he 
heard from Vindhya that Karman is tied, attached and infused 
with all the regions of Jiva, he contradicted that principle of 
agama and tried to assert that Karman was attached to Jiva only 
on the surface like the skin of a snake. He did not accept the 
relation of Jiva and Karman as that of milk and water or that 
of fire and iron. Further, he objected to the predicament which 
laid down that the practice of pratyakhyana is to be followed 
by all the monks in mind, speech, and action till the end of 
their life, and asserted that the sanctity of the vow could be 
preserved only if it were to bo practised without a time-limit. 
Vin<lhya tried to explain the purport of the agama, but Gos^hi' 
Mahila did not listen to him. The matter was then reported to 
Acarya Durbalika Puspamitra. The Acarya repudiated the view¬ 
point of Gos^hft Mahila by means of various pram&^as and pro¬ 
pounded the commandment of Scriptures that pratyakhy&na could 
never continue after death on the ground that MuktatmA is free 
from duty of observing vow after leaving the mundane world. 
But Go|^ha Mahila arrogantly rejected the Acarya's view-point 
and quoted the authority of ^ramaga Bhagavan Mahavira in 
support of his own. Eventually it was decided in the assembly 
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of sthavifas to refer the matter to Tfrthahkara Simandara Swaaii 
Apd it was done so through a goddess, who brought the verdict 
of the Tirthankara in favour of the Aoarya. Gostha Mahila, who 
refused to acoept even the authority of Tirthankara Bhagavan, 
was then declared as Seventh Nihnava, and was imnie* 
diately expelled from the Gaccha. He remained as a Nihnava till 
the end of his life, 

Bo^ika is a peouliar type of Nihnavas which gave rise to 
the sect of Digambaras. ^ivabhfiti was the pioneer of that sect. 
Originally, he happened to be a Royal attendant in the city ttf 
Bathavirapura. He was very irregular in his habits. He used to 
come home after midnight. *So, his wife was very much unhappy. 
Once when he came liomo late at night his mother rebuked him 
and did not allow him to enter the house, ^ivabhuti left the 
home in pride and anger. He came near an Upasraya where he 
found the Jaina Sadhus engrossed in their study at that late 
hour, Aoarya Kri^nasfiri was the head of the gaccha. Sivabhfiti 
approached the ascetics and requested them to initiale him into 
asceticism. The ascetics refused to give him diksa at the first 
instance, but subsequently ^ivabhitti got himself initiated into 
gaccha. 

Once, when all the S&dhus were on Vihara, 5ivabhuti recei- 

/■ 

ved a blanket as present from a king. ^*?ivabh1iti was so much 
fascinated towards the new blanket that he kept it with him in 
spite of the preceptor forbidding him to do so. Once, when ‘"^iva 
bhfiti was away, the preceptor took out his blanket, out it into 
pieces and distributed the sauie amongst the sadhus. ^ivabhuti’s 
mind was greatly perturbed aA this. He then beared the discourse 
of preceptor on Jinakalpika, and the apparel of a sadhu, ^iva- 
bhfiti boasted to become Jinakalpika by complete renunciation. 
Accordingly, he gave up all his clothes and stayed in the garden 
without clothes. The ^arya and several other sthaviras tried 
to disuade him from giving up clothes by explaining the true 
spirit of ni^parigraha in various ways. But out of vanity and 
passion, ^iyabbuti did not liston to hint. His sister also followed 
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the brother in this revSpect but she was subsequently asked to 
put on garmeiits. TIius ^^ivabinui sponsored the sect of DIgaui' 
l)aras. lie liad initiate i two pupils viz. Kauijdinya and Ko^tavira, 
who prolongetl the sect by tiuditioii. 

Comumitaries — 

Tliroe couimentarios are said to have been written on the 
/ 

h'xt of *S>i Visesava^yaka Hhasya. The author himself is said to 
have written a C4>miuentury on his own w«>rk, but unfortunately, 
his couiinentary is not available at present. The second comme¬ 
ntary lias lieen written by Kotyacarya (or ‘^il&hkacarya) the 
uiuuuscript of which (1ate<l 1136 V. S. is presereved in the 
Hharularkar Kosearch Institute, Poonfi, in a tathu’ed coialition. 
This commentary has not Ixien published as yet. The only 
(iommentary that has been published and popularly accepted at 
present is that of Mala«lhari Hbmacandracftrya. 

Mala<lhari Hbmaeandraearya is different form Kali-kalusar- 
vajfia libmacandrac&rya, the welknown author of Dvyasraya. 
Originally, he was kruiwn as 5vetambaracarya BhaUaraka. His 
worldly name was Pradyuiuna and in the prime of his youth, 
it is said, he was a minister. By the advice of ‘Sri Ambaya- 
dbva sari he renounced the worldly life and having left his four 
wi\es, he entered the ascetic life, Siddharaja Jayasiihha, the 
great monarch of Gujarat, of the twelfth century V. S., was 
highly impressed by his great personality and wide-spread weJl- 
versedness. 

The Author-Hls Life, Works, and Date. 

Life— * 

c 

‘ Jinabhadragatii K^atmiramax^a is the author of this splen¬ 
did work. Very little is known about his life. Yet, there is no 
doubt that the author was a highly-esteemed scholar of his age.t 

t Here are the tributes paid to him by several comuientators:- 

(i) fgsT^nprfqr wi 

-^Tilaklt^rya in his hfaktyaka VriUf* 
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He was the first Jaina writer anci preacher who had consis¬ 
tently attempted to iiiterpretc aivl explain the principles of the 
Jaina Canon in such a manner as to appeal to the intellect of 
the people. That is to say, he did not instruct his pupils or 
followers only in a traditional way without caring for the inner 
motive or spirit of the preachings. Though he preached the same 
old tra<litional principles of the Jaina Canon, he interpreted anvl 
explained them in a logical way so as to appeal to their intelle¬ 
ct, He was, therefore, accepted by the peoples as an unparalleled 
preacher and sciiolar (»f the ag»‘, and hence was awarded the title 
of “ yiigapradliana 

If is knowledge was n?)t confined to the religious lore, but 
he was well-versed in the seiouees of mathematics, etyjiiology, 
prosotly, and phonology also.',; 

Still, however, Ac&rya Jinablnwiragaiii was the stauuoh and 
orthr)dox, upholder of the tradititjiial Jaina Canon. Though he 
knew many sciences, his extensive knowle<lge and intelligence 
were taken advantage of only for establishing the authenticity 

(ii) I 

—Muni-Candra Siiri in Amara Caritra. 

(iii) ^ 1 

^ 5riT?r 

—Malayagiri Suri in his Commentary on Brihat K^tra Snmisa. 

* • 

§ Vide <T^qr i nqT ! ^ n^ 1 

—Siddhashna Seri in his Cerni on Jltakalpasetra. 

I Vide 1 

f^ ^ («Tg^) «Tonc ir«srT¥f> 11 

(Ibid) 
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and validity of the Jaina Agamas. He is therefore« taken a.a one 
of the pioneer agama-pradhana or orthoiloz Ac&ryas''^ 

He used to take the support of logical illustrations and in- 
ferences only partially in the sense thaf. such illustrations or 
inferences were quoted only if they strengthened the view-point 
of the traditional Jaina Agamas, and were rejected if they went 
against the traditional preachings. The example of his predecess¬ 
or Siddhashna Divakara is welknown. Siddhas^na was a free- 
uiinded but logical interpreter. His works are full of original 
thoughts and independent ideas irrespective of their being diffe¬ 
rent from or similar to the traditional Jaina Agamas. The theory 
that Absolute Knowledge and Absolute Perception do not take 
place simultaneouly but one after the other, has been proved 
by him by the help of logical inferences and concrete illustra- 
tivins. Siddhasbna thus went against the traditional view of the 
Jaina Agamas according to which the Kbvala-Jnana and the 
KbvaU-Dariana took place simultaneously. Jinabhadragagi K^- 
ma^ramail^a repudiates the theory of Siddhasibna Div&kara in his 
Vi^e^ava^yaka Bha^ya and re-establishes the original theory of 
the Jaina Agamas that Kbvala Dar^ana and Kbvala Jhana take 
place simultaneously.§ Jinabhadraga^i is, thus, well-renowned as 
the up-holdor of the Jaina traditions. 

That Jinabhadragai^i Ksama^ramaQa was an orator of establi¬ 
shed reputation is known from several sources. The commentator 
Hbmoandrficarya Maladhari refers to JinabhadraguQi as “ Upa 
Jinabhadra Ksami^ramapah Vyakhyltarah Another commentator 
named Ko^yaoarya, who has written a commentary on the VWe- 
Qftvaiyaka'Bhlsya, pays him a tribute to the same effect in the 
last versa of his commentary. He says.J: 

* Vide i 

(Ibid) 

Also vide Jltakalpasetra Editor’s Prefhoe, p. 7. 

§ Vide 

\ Vide ** Short History of Jaina Literature ^ Ed. by M. D. 
IhuA, p. 152, ibob-note. 
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ffw wfn5*TR*n9r wjjtw r^^^sr^rr «wfpn jy^^rinir'' 

'ircmt 5ri^ <T ?:n » ffi:n ? g t rfrfH*!^ ^>5r n 

No, more information is available about the life of this 
great Aoarya. 

Works— 

•Tinabhadraga^i KiMmi^rama\ia is said to have composed the 
following works:— 

( i ) Vi^eSava^yaka Bhasya : This welknown work has been 
ranked as one of the most important and highly esteemed works 
of Jainism. The auther himself wrote a’ commentary on this 
Bhasya in Sanskrit. Jinabhadragaql has earned the reputation as 
a commentator mainly from this work. For, wherever he has 
been referred to as Bhasyakara, the references have b^en quoted 
from Vijesava^yaka Bhasya. But as lias been, suggested in the 
Preface to the Jfta Kalpa Setra* it is not iuiprolmble if Jina- 
bhadraga^i Ksam&i^ramaQa had composed other bhasyas as well. 
Take, for example, the following verse from the Viileslva^ayaka 
Bhasya— 

uc flc %t^T irnrs^ ii ii 

In this verse, the examples of poggala ( flesh) modaya 
( sweet-balls ) danta ( teeth ) pharusaga ( a potter ) and vadasftla 
(the branch of a tree ) have not been explained in details by the 
aimmentators. Ac&rya H^macandra Maladhari suggestively rema¬ 
rks that ** *’ (These exa¬ 

mples should be understood in <letails from Ni^eetha). 

Kol^yaoaryaJ also leaves the remark unexplained merely by 
saying ” ( Wc shall explain this in Ni^eetha ). 

* Vide J’lta Kalpa Sfltra, Preface, Page 9. 

I Whose commentary has not been published, but is preserv¬ 
ed in the Bhandirkar Research Institute, Poona. 




The question arises as to who is the author of Kl^eeth. The 
tradition does not give the credit of authorship either to H^ma- 
randrAcarya Maladhari or to Ko^yac^rya. So, it is probable that 
the commentary must have been written by JiuabhH<lragani and 
the seiiteiico “ ” found in the commentary of Ko^- 

yaoarya, might luivo c)rgiuttlly beUjnged to the eomuicntary written 
by ^ri Jinabhadragaoi Ksama^ramapa himself. 

(ii) Brihat Samgrahajjt—This work runs in almost 500 ver¬ 
ses. Aoarya Malayagiri Seri has written a comuientary on this 
work in Sanskrit. The work along with the Commentary has 
already been published. 

(iii) Brihat Ks^tra-Samisa—This is also a similar work. 
Acarya ^rt Malayagiri Seri and others hav^ written commen¬ 
taries and the work along with tlie commentaries is publi8he<l. - 

{iv) Jita Kalpa Satra—This work lays <lown vari<ni8 reli¬ 
gious practices to bo followed by the Jaina monks. The work 
is also dealing with the ten typos of remonstration. The subject 
of remonstration has already been treated in the Chhda-setra 
and other works. Jinabhadragaiji seems to have composetl this 
work with a view to treat the subject in a precise au<l compre¬ 
hensive manner. 

The oldest commentary available on this work at present 
is the corni of Siddhashna in Prakrit. Jn his Otjr^i, Siddhashna 
remarks at one place that there existed some other cflrtii§ also, 
before he composed his one, but that is not available at present. 
On this Geriji of Suldhasena, ^ri Candra S«ri has written expla¬ 
natory notes in Sanskrit. 

Besides the coriji of Slddhasena, there is one more ciiroi 
available in Prakrit verses. It is difficult to say whether it is the 
same curi^i that he refers to or it is different from his own. 
Nothing is known about the author and the date of ooniposition 





if 

either from the portion in the beginning or one M the end.* 

( y) Vi^esapavah:—This book ia a miscellaneous work com¬ 
prised into nearly 400 Prakrit verses and is not published as yet. 

In addition to the above-mentioned five works, some people 
consider t)hyana-^ataka which has been incorporated by Acarya 
Maharaja Haribhadra Seri in his couiiiientary on the Avai^yaka 
Sutras, also to be the composition of Jinabhadragaqi Ksama-sra- 
inaea. But there are nut sufficient evidences to convince us of 
his authorship of Dhayana-^ataka. 

Date— 

There are no definite means that help us to fix the exact 
date of Jinabhadraga^i k^ma-sramaoa. Still, however, the tradi¬ 
tion of various Pat^valis throws considerable light on the 
problem. The tradition of the Pattavalis written after the six¬ 
teenth century (V. S.) tells us that JinabhabragaQi k^ma^ra- 
mapa floarishcd 1115 years after the Nirvaoa of Srauiaga 
Bhagavan Mahavira. This fixes the date somewhere about 
645 V. S. 

There is another theory which assigns to Jinabhadragagi 
500 years earlier than his coinnientator Matadhari H^macandra- 
carya who is said to have flourished in 1175 V. S. according 
to this theory also, Jinabhadragagi Ksama-lramaga must have 
flo\irished somewhere about 650-675 V. S. 

The author of Tapagaocha Pat^vali places Jinabhadragagi 
k^ma-^raiuaga as the contemporary of Aoarya <^riiiiAn Hari¬ 
bhadra Seri who is said to have written a commentary on 
Dhyana Pataka. According to this view, Jinabhadra Gb,^ had 
lived a long life of 104 years and though Acarya Haribhadra 
Shri was senior to him by 60 or 65 years, both of them 

* At the end of this bhasya the only reference is this:— 

\ «ra% «ftnrlr fir. 

(Jita Ealpa Setra, Pre&ce F. 17 ) 



happened to bo contemparariea on account of the long life of 
Jinabhadragani.* This view is not sound because Haribhadra Seri 
did not, in fact, flourish in 530 V. S. or 580 V. S. but 
ho flourished between 757 and 875 V, S. as has been 
suggested. Secondly, Srimau Haribhadra Seri has frequently 
quoted Jirmbhadrjigaoi’s sotras in his Ava^yaka Vritti, It is, 
therefore, clear that Jinabhadraga^i did not in any case flourish 
after Haribhadra Suri. 

Accor<lmg to other Pat^avalis, all of Jinabhadragatii, Hari¬ 
bhadra Suri, Dfevarddhiguni Ksama^ramaija, Alankaearya and 
Kftlakacarya happened to be contemporaries. But the history of 
the development of Jainism shows thut the theory is wrongly 
based. The date of ^rlman Haribhadra Suri has been fixetl as 
the latter half of the eighth and the first half of the l)th century 
V. S. Jinabhadragani has been placed in the latter half of the 
7th and the first half of tlic 8th century V. S. D^x'arddhigaqi 
k^ma ^ramaqa and Kalakacarya are said to have flourished in 
the beginning of the 6th century V. S. 

luoaving others aside, lot us consMer if Jinabhadragani and 
oilaiikacArya happened to flourish at the same time. The tradition 
says that ^ikinkaclrya was the priest of Vanaraja, the king of 
Anahillapura Parana. If this is true, the date of Sflankacarya 
tails somewhere near 800 V. S. This places ^^tlafik^arya undou¬ 
btedly as the contemporary of Acarya 5roe Haribhadra Surijt. 
Now some of the Pattavalifl refer hi oflankacarya as the pupil 
of Jinabhadragiu.il Ksama^ramaoa. If this ^tlankaoarya is the 
same as the commentator Kotyacarya, several references about 
Jinabhadragani foun<l in his commentary on the Vi^esava^yaka 
Bhasya, do not in any way load us to believe that ^^itankaoarya 
was the pupil of Jinabhadragatii. Unfortunately, the first and 
last portions of this commentary are torn out,t but in course of 
his commentary the commentator refers to Jinabhadra^Qi K^mi- 
iframaoa at several places, e. g. 

* Vide <^rl Tiipl^ohchha PattSvali, Vol. I. page 9^. 
t Vidfe Jftakiilpa Sfitm, Prefece, pp. 14-15. 
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(ii) ¥r?r %n^i\ 

(Hi) 

(iv) 

(V X ^iTrCT g r ffq r ^ ?^<Trygn»TfiTarT?\r : 

Although thenc reftirence.s show how inuoh resfMict the com- 
nientator had for Jinabhadragani Ksama^ramaija, they <lo not in 
any way lead us to believe that frinabhadragani was his preceptor. 
On the contrary, we find a reference wiiich shows a considerable 
gulf of time Ixjtweeu the dates of Jinabhadragani and ^ilahkacarya. 
The reference is this:— 

TOTggTCfiyy siira-:, 

!T II t 

• This refcTonce shows that there were various readings of 
Viiesava^yaka Bhasya in the time of ^iiahkacarya, which means 
that a considerabl(< perio<i of time mii’‘t have elapsed after the 
composition of the V i^esava^yaka BhaSya. This, therefore, prevents 
us from accepting the view that Jinabhadragani Ksama^ramana 
was the preceptor and hence the contemporary of ^^ilunkacarya. 

Thus there are many difficulties in accepting Jinabhadragani 
as the contemporary of ‘^ilankacarya or even tliat of Harihhadra 
sQriji and others. 

It is, therefore, proper to believe that unless and until there 
is no evidence agamst the belief of the tradition, there is no 
objection in accepting the date of Jinabhadragani Ksamasramiuia 
as roughly about the second half of the seventli century V. S. 

It is hoped that transltjteration, translation, an«l the* digest 
of Sanskrit commentary Attached to each verse will prove useful 
to the students of Jaina Philosophy. 

Qujarat College, 

AHMEDABAD. I D. P. Thaker 
27th October 1917. J 


I Ibid p. IS. 
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A'^ima^mmaicta Jimhhadra Gam's 

NIHNAVA-VADA 

Along with 

Maladhsu'in Hemchandra Suri'b Commentary 

Chapter I. 

Introductory 

Before proceeding with the actual NihnaTa-vada 

(h e, the discussions of the Nihnavas) it is encumbent to note 
ip short, the life-history of each of the different types of 
Nihnayas and also to lay down the contest to which those 
discussions have been related. • 

W WlpiS^tnif TTwBTOfTf IJBTtffTtf I 

gy naa ft I 

% ««iir« 

1. Utam yihiya puhattehim Bakkhiyajjehim Fesamittehim l 
l^hvie gapimmi kira Qo^l^hamlhito padimvese^am 2296| 





J 2 : Jinabbaclra Gam*s The first 

2, So mtoohattodayao sattamao Ni^havo saniuppa^QO I 
Ke anne oha bbha^ie pasanngato ni^ha-uppatti. 2297. 

IW rfiiTiTWS 5S»Tftlir I 

ft® 

w ftrsmwiwttwt annm: ^ti?tos i 

^ "xifiRTT: swif?T> li^ll^S^ail 

1. Evaui vihitaprithaktve Raksittaryaih Puspamitre i 
^^ipite gaijini kila Gosfcham&hilali pratitiive^ena, 2296. 

2. Sa mfthya-trorlayatah saptaraako nihnavah samiitppannah. 
Ke’anye sad bhanittah prasangto’ninhiiavotpattih 2, 2297 ] 

Trans 1-2. Thus, indeed, when (Durbalika) Puspamitra was 
appointed to the post of a preceptor by Arya-Raksita suri who 
had instructed his pupils in the use of the different Aniiyogas. 
Gh>sthamahila through a wrong impression became the seventh 
Nihnava on account of the predominence of Mithyatva (Wrong 
Belief). (The pupil asks):—** Who are the other six? ” Incident¬ 
ally the origins of the Nihnavas are described. 2296-2297. 

fewjwiait ’Jt '*•1 

3m^ ^ aRj Jifir ?r[ 

atftPRrsm 3<t- 

%! ?i<ii fw«r. 

W‘ JiHiRt n^vnin ii 

Digest of Commentary- 

The Ocmtext in short, runs m follows:— 



Vada ] i^hanavavada : : 

Having explained to his pupil Duthalika Puspainitm 
() the various Nayas (or philosophical 

systems through which the objects are perceived) and Anuyogas 
aT^[<f^-the different methcxls of exposition of various subjects in 
details, Aparya Arya-Raksitashri appoiftted 

him as* his successor to the post of preceptorship at MathurS 
(Muttra) n^. 

At this time, Gosthamahila the seventh Nihnava~ 

who, in his wordly life happened to be the maternal uncle of 
Acarya Maharaja Ary a Baksitasuriji and who was one of the most 
learned pupils of the Acarya,-comes to him after having defeated 
a non-Jain adversary in a Controversial discussion to which he 
was sent by the Acarya, and remarks with vanity “ Why should 
the preceptor appoint a shy and weak person like-Durbalika 
Pnspamitra, as an Acarya, leaving asitle a smart and eloquent 
person like me 1 ” Being incidentally impelled by personal hatr^ 
and vanity; he further tries to hide and refute the Truth prop&gated 
by aU the Tirthankaras and the Preceptor, and as a result of that, 
he turns out to be a Nihnava, ij^or, one who tries to deny and 
disbelieve the truthful theories merely by hiding the truth out 
of sheer vanity is called a Nihnava, 

Go§^hamahilti was the seventh Nihnava, In connection with 
the story of this Nihnava, the author describes in details, the 
life-history as well as the discussions of each of the other six 
types of Nihnavas, in regular order. 1-2 (2296-2297.) 

H f^[ ^ sr'rft _ 

ST tr fi'Stf si w mi q aft jot 'lirf^r Orsf^ i 

aT«eifM5iftms^y ^ ^^5Tsn^s^T 

3. Ahava coei Naylouoganinhavagao kaham guravo \ 

Na hi niohayati, bha^pai jao na jampanti natthi tti <2298 

4. Na ya mlcohabhavanae vayanti jo puija payam pi ni^hayaij 

Micoblbhiniv^sao ta oil^vo Bahiirayai vva ( 2299 - 



: 4 : 


[ The first 


Jinahhadra Choi’s 

[ ar«nr ^ gw* i 

«r fif fSirww ^ w?tra?T ^ ?Rftf?r 

^ f^rarnrrtiirn ’cr jsrs i 

3, Athava oodayati nayanuyoganiluiayatah, kathani gurava^ I 

Na hi nihnava iti, bhanyate yato na jalpanti na santtti 3 (2298) 

4. Na ca mithyabhavanaya vadanti ya puoah padampi nihnute | 
Mithyabhiniye^at sa nihnayo Bahiiratadiriya 4 (2299) ]. 

Trans. 3-4. Or, (if one asks) “Why are not the gurus 
nihnayas, on account of their hiding the nayas and anuyogas ? 
( The reply is)-“ They do not say that the nayas and anuyogas 
are not (existing). They do not also say so, on account of 
feelings of Mithyatya. He, who hides eyen a syllable by obstina¬ 
tely insisting on through Mithyatya, is a Nihnaya like 
Bahuratas etc. 

VV I 'RS ^Wfil-513 

** R 5nng4l*ns ” ?fit ^ ^ ftwiRt^iRswi 

^ I >TW5iflpii4%«t 5Wig<iln- 

^frnftwruRpnft^ ftp ^ ii w «iw ii 

The author, then, ennumerates the yarious types of nihuavas 
as follows:— 

ifjpi ^iTO yr tfnr ott® w ^ i 

iiHii 

Bahuraya paesa ayyata saiuucoha duga tiga abaddhia obtrvi 
Xibsiiii niggatnaQain vocohami ahaQUpuvYlb 5. (2800). 

gW fefilT# « H IR^»» M .-. 



Vada j KibnaTarada : $ : 

Bahurata prade^a avyakta saiuuoobeda dfaikriyE straira^lka 
abaddhika^caiva | 

Etesam nirgamatiam vaksye" athauupurvya 5 (2300)]. 

Trans. 5 Bahuratas (or those who uphold the theory of the 
liong Bange of time); PradeHa (or those who attribute consiouS' 
ness to the last pradei$aonly );(or those hairing dubious 
and unfirm opinions); Samuochedka (or those who believe in the 
utter im-permanenoe of everything ); Dvaikriyaa (or those who 
attribute two actions to one object at the same time ); Trair^iikas 
or those who uphold the theory of three categories viz-Jira is 
free from the bondage of Karma). Now, 1 shall describe the 
production (of each one) of them in serial order (2300). 

%(at 

sewj^j.’wi I ^ 

inaf^s ^ ifit 

^” 3Wf<»5#n?Fwi^»Rnt wi I 

^ «ms?t ^s, fpjs’nB^st 

I “ «I«S ^ ?tia[RW qwmPRWI- 

#i?r, «i«Kjf*pflm 5 TOT I 

#|R« ftianp«3a«t«i?Pm ifitawM “ftn 

wnfaiftroft aajwtsR 


ftpi fV’ TO ^ <B<S a WTOf a5»R?i^ 

4ii I .ij u m : a i- r jjli i it tt t J? j Pa , , ..^ I * 

Iwt I ^ 

l^iflPi^niiafinf u Ml ai«<> ii. 



: 6 : Jinabhftdrn Gaiji’s ( IPhe first 

The author now gives the names of persons with whom 
theories* originated, 

wsiifisH 4i«ii 'sft^r'TTOT V jftwgwrsfft I 

aisTOTss^fmaft awfimraft II ^ II II 

^ ^ *ftl3aTl%! S5*r^ II «II II 

C. Bahuraya Jauiali pibhava, Jtvapaeaa ya Tisaguttao | 

Avvatta” sadhao samucchea Asamittao 2801. 

r. Gaggao dokiriya Ghlialiiga Terasiana uppatti \ 

Thera ya Gotthamahilapiit^ha-nutojiddham paruvinti 2302. 

gnnfOTifraf Pfwjgffn^i 

arntreift3r*d*rain.ii ^ n n 
nwc !■ 0K«ir: tiTtf<5T«t!Trg?7ftr 11 

iiaii ii 

6. Bahurata Jamaliprabhava Jivaprade^a^a Tisyaguptat. 

Ayyakta asadbat S&muccheda Aivamitrat (2301). 

Gahgad dvaikriyah Badulukat trairaiikanamutpattih. 

7. Sthavira^a Gos^hamahila sprsthamaba«Mham cji prariipa- 
yanti 7 (2302) ] 

Trans 6--7iiBahurat&8 had been led by Jamali and Jiva- 
prarle^as by Tisyagupta. Avyaktas (originated) from Asadha. 
Hamucchcdfis from Asvamitra, Dvaikriyas from Ganga anti 
Trairasik&s from Baduldka. While the Sthavirafi who describe 
the Jiva to be free from (the boundages of) Karma happen to 
be the followers of Gostahila. (2301-2302.) 

wnfesums, jpw 

inwttftpn; i i 



V34a. 


Nihnava-vSda 


T; 

ft # TORR I ^ ^ HWWWf n*’W 

II f11 

Place and time as regards their coming into exlsteiioe arc 
now described, 

ftraHt 3fr*T5r ttarffarstf ftrfiRi i 

ST*T(Tffe ft II <: II fII 

^ft «traT V 5a«r wn i 

3r??t«ftftT V fnmr ■^arrer ii ii ii 

f'tfrn m i 

5% gr^ror O tsf ? %frr ir ?«> ii ’t^oH ii 

8. Sftvatthi Usabhapuram Seambia Mihik UUugatiram I 
Puramantaranji Dasaura RahavTrapuram ca nayaraim 2303. 

9. Coddasa soklsa vasa codda-visuttara ya dunni saya 1 
Ai/thavisa ya dtivh panceva sayaa ya coa 2304. 

10. Panoasaya enksto cchacceva saya navuttara hunti I 
Nanuppattie duve uppanna niwuc '»esa 2305. 

.fnfftft fTf»t3f ^iwfW I 

5f*RTtr%f5T fftgr rsrflTjt ^ i ii<jii ii ii 

■fgro ’t I: ft?r 1 

fre it isttM i ^ fr 5«i?firtfTartll'\ll ll 

fwfTtwat ^3*^ffir?Mt ittHtat Httiwiinti i 

Pt^ twr? ii ?o n 

8. ^raraatl Ri^bhapuram SvetaTika MithiloUu’Batirani. 

Purainantaranjika Da^apurani Hathayirapuroui ca naga- 
raoi 8. (2303) 

9. Caturdaia soda^a yarsa^i oaturda^a-yin^atyuttare ca dye ^ate I 

A^^yiniatya oa dye pancaiya ktani oa oatu^catvarin^apa 
9 (2304). 
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10. Panoa ^atlnl catttra4ltjra satava 4atam narottrlm bharatttl f 

la 

Jaiii>tp\tta*i dranitpannan mrrrita 4eslh. 10 (2S05) ] ^ 

Trans-3-9-l0, ^plva^ti, Kisabhap'im, ^rotarika, KithilS, 
Ullukltira A.ntapaV]ika, Di4ipira, an I Ritbirinpipa (ara) the 
(respeotlre) plaoes ( where th37 cani3 mti exhtenoe as Nihnavae 
Fourteen, sixteen, two hunlre'i anl fourteen, two hunlrefl an<| 
twenty, twe hunlrei an I twenty eis^ht, five hunlrefl ani forty 
four, five hun'lre^ and-eijyhty four, ani 8 ixhun'lreianlNia 0 ( are 
raspeotively ) the nn nhirs of years ( after ^^ramana Bhagavan 
Mahavira obtainel KevaU Jnim. Be, two of the Nihnavas came 
into existenee during: (the peri el of) *Kevala .Tnina of ^ra’naoi 
Bhaorav&n Mahavira and the rest appeared after his Nirvana 
(2303-2305). 

5!r?rft«T, ftwat, H- 

^ i 5j*nim Riwrt sst- 

I ires snf s*si%fsre«nft Prost 
ssTRnmt ssrisKsresi sifssmret fSJwsssref <iiH=im8«i%* 
w i wa-A i tuT i IIII .f II II 

^ ssfis I SSI itss ssiiSi i ssi “ 'itsi 

'll?! s 1% ” s g^s i re% k sk, Wfratig^ ^ I sk switv 

ffir iresk I SSI, sg ifls H ii s% s s ssi w srei^ sgaret* 
RSSftlJIR, sre TOR S g i # SITOR, TOR silsiiPi- 

SSI^ 1 TOSSI wreSR-SBI^S i il «l>r ' W<K*s r ^ I 

Sf SSRI lflSRjl<(l< Rfe ieWR»RreW *S s# 

” w sH% i i^tm ii I Riw sfw-ift ipirert^wf 
isfll^«%%MS5fSI : SIRSIt, ^>«4iniW»4l5ilH»«ffs«kWi 
SIRSI!, SIRS Sf ftWSTOig ROTTPw sbiWtSiftSI <KI%- 
twi a | »MS i W [ 4t I^ITOI SIRS! iPr II II 

X. It should be noted that while einiuinerating the 
types and the names of the leaders, the author has otMUsidered 
seven types only. These seven types of Nihmvas are eaQed 
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DeiaTiaamyadl, because they hare disagreement in 
certain minor portions of the Siddhantas. But here he has given 
the place^^d time as regards BotikaSj also. The Botikas are 
called Sarvavisamvadi as they have entire total dis¬ 

agreement with the Siddhantas. 

D. C. The following Table shows the above-mentioned details 
about Nihnavas in a precise way:— 

TABLE 



I^ame of 
the 

Nihnava- 

type 

I^oneer*s 

name 

Place 

Time 

Dc^avisaiiivaili ( ^ ) | 

1 

Bahiirata 

Jamali 

^ravastl 

14 years after the 
attainment of Kevala 
Jfiana b} oramaQu 
Bbagavan Mahavira 

2 

Jivaprade^a 

Tisyagupta 

Risabha 

pura 

16 years Do 

3 

Avyakta 

Asadhaca- 

rya 

Svetavika 

24 years after the 
Nirvana of oramaQa 
Bhagavan Mahavira 

4 

Samucohe- 

dika 

Asvamitra- 

carya 

Mithila 

220 years Do 

5 

Dvaikriya 

Qangacarya 

Ullukatira 

228 „ Do 

6 

Traira^ika 

Sadultika- 
* cArya 

Antaranj ika 

544 „ , Do 

• 

7 

Aboddhika 

Gos^ha 

mahila 

Da^apura 

584 ,f Do 

Sarvavisamvadi () 

n 

Botika 


HBtSSjii 

609 years Do 


The life-history of each of the above-mentioned Nihnavas 
will be described in the following chapters just before the. oomme- 
uoement of their respective discussions. 
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Chapter II 

sT?aw 


Discussion with the First Nihnava 

?rm ftiStw srnn?^ i 

'wfrrnii iiniR^o^ii 

11, Ooddasa vasani taya .Tineua^iippadiyassa nagassal 
To Bahurayana ditthi Savatthio samuppanna |i (2306) 

Wrf^T ?rr!T?«T i 

fmt ffes M i wv r gf ’ Tw i 

11. Caturda^a varsaol tada Jinc-not-paditasya jiianasya. 
Tato Bahuratauaju dristi *^ravastyaumtpamia i| (2300). ] 

Trans. 11. Tlicn, after fourteen years fhad passed) since the 
Tirthankara (^rainana Bhagavan Mahavira) had attained Abso¬ 
lute Knowledge, tlie theory of Bahuratas came into existence in 
^ravasti 2300. 

iTRn siR<E?«rt 

The f)rigin of the theory:— 

fttgT 5g?PEr>t I 

12 Jittha Sudamsana Jamalinojja SayatthXtindugujjaoe i 
Pancasaya ya sahassam Dhanke^a Jamali mottiiijam 2307 
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'Tsi^mifJr 5 |f;t 5^r 

12. Jyestha Sudar^ana Jamaliranavadya ^rttVasti-Taindukoflyane I 
Pan^aiataiii ca sahasrainDhankcnaJamalim mulctva (2307)] 

TRANS. 12, Jyestha (alias) SudaHana (alias) Auavadya and 
Jamali (developed the theory of Bahuratas ) in the Tainduka 
gartleii of oravastl. Five hundred ( monks ) and one thousand 
(nuns) excepting Jamali (were advised) by Dlxahika (2307) 

sJimr—snr 

Hm I ^ »nm! swifiRfji 

nsjp- 3n^ 15RJI ^ wil 5^ I 

5n%ft! sjjji- 

1swrt^gi 

?!tPra! I 3^ w^i gwft»n^«jnf ^ i "tw- 

i !n* » pi 4 

'f^Z^ *RtS I 351 ^ €tS5Rllk 

ft«RtS I 35W 33 3fqP3-JJP31frt^?ft3t fJWf S 313^5 I ^ 
^3 ^iEi'tgqftgs 3?Tg<|_ I 33t 33m 

^33R«3Rf"ft3 ^ 351 filSifij ” I 33#5 ^mS[s^S3> | sit -s 
3R[333f^^NT 33l fjl 3t W3, TORSRt 3 31 ? ” I 3ig- 

fil3 ^353313^313^33^5^ ^355^ “3353t ” ^f3 I 33l[siift ^3t- 
f^lfe3%IT 33313 33 firei^3353 3^ f 5« “ ^3W 

f35” 33nft fit5t?3334 333^ fit«3R33t?ift3t 33^ 3f33l3- 
5^Kftflil33ftf3 ftp33l3l3 I 33S 33^ltf33I'infift3 
3ft3tf^l^ 331 3 wil 331 33133 3ffe333 3 3 3^31^ I 

3S^ 5 333>ft3 33 fN3i: I 93^35^ 33f 3^ 3133 3ff»3^5 
31^1 33I53g3*«3 3 3f33ilt3 3331 3*3ft 35!m^ 3f3I \ 
3^^ ‘tif63R3133^’ ^^13533 3t3R3t-“^ P63t^ 33 



Jioabhadra [1?he ^st 

sWffR* 

^ fW: 9idnr<n< 9«aHi9t ^ i 

?RR?RT «»R« I ft ^ ^ ?’ I IsIj »^-!ig 

WIR*IV^ ft9l5?t:, w: « %!l 5«l^ ^ V 

?ri^ 'iftniwr Jiftmsfti” l?»rfiww 

ftwjijtfg I swift »wn siimft) <151 -wift ?PTOft H 
9<iftnn, % ww5l^iftii ^ft 1551 s p i fwfr i 
31^5 I 3Pnft^ *if5w gygwwfttft wRww t «i» fw 
fti«5ft«^c53li I g qi ^ gg’ ^ qi q ' q i ^ftl ft«R5>S5^- 
ftft i 53 ^Nnwtw^pis I ^«Rnfe^-“ % ^«<ii ^w^- 
aift'’ 5^51, 95^, sR^qtlfW^ ^5t ft9ft # » P»»ft I ««*^a 
«5R9^-‘i^ <nHft 95^ 5Wf5«R5S <ftip<l?l4hw <lft^ 
5^S ^ swift:, 3W3SII#t HW 5nsi€t ff|5t SWiftaftA’ 5ft I 
sninwi^iw! ’^wiftfti^tft^^rw’ 5ft .5i¥<%3:i 

W W^gift W5?lf, «f9 5lft«WlH, 5^ 5 : w4 5 Hftf- 

a# ^wft 99WI315 qftitft?: 1 5ft ftii^<nwpn’$> ii55a«ii 

1 Or, it may be interpreted thusThe elder (sisler) Sudar- 
toa. Jamali and (his wife) Anavadya (developed) the theory of 
Bahuratas (vide Acaranga Sutra 1005) 

Digest of Commentary. The following story illustrates tlie 
full details of this verse - 

In this Bharata-ksetra there was a city named Ku^dapura. 
Jamali', tl\e nephew (i. e. sister’s son) of ^ramaQa Bhagavan 
Mdhiii^lra was a prinoe of that city. His wife happened to be 
tbe daughter of Srama^a Bhagavan Hahavira. She had three 
different names vi^ Jye§^ha, Sudar^ana and AnavadyahgX. 

Jamlh aooompauied by five hundred males and SudaD^ana 
akmg with cHie thousand females accepted Diksa at the bands of 
^rama^a !Kiagay3n M&hSvIra. After finishing the study of eleven 
Angas^ Jam&U requested the Ttrthahkara to grant him permission 
tO' gq. opt vih^i^ (alw)» Bhogavan remanuid sibm^ ctjui qo4 
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respond to it. In spite of that, Jamali left the (company of) 
^rama^a Bhagavan Mahaylra and went out fi>r Vihlra atoue 
with his five hundred sthaviras. Wandering from place to place 
Jamali Muni at last, came to .the city of ^ravastl, where in the 
garden of Xaiuduka, he stayed in a Caitya named Kos^haka. 

e 

There, on account of dry and stale Ibod that he was taking, 
Jamali Acirya, was laid down with high fever. He, being unable 
to sit, asked his followers to prejmre a bed for him immediately. 

The bed was being prepared by the monks. Ih the mean¬ 
while, due to excessive heat of fever, Jamali Acarya, repeatedly 
questioned the monks “ Is the bed prepared or not ? " The monks, 
who had jdrea<Iy prepared Jialf the bed, and wore busy prepar¬ 
ing the whole of it, replietl Yes, it is prepared, ” 

But Jamali, whose mind was not steady, on account of ex¬ 
cessive pain, was enraged at the sight of the half-spread betl 
that was being spread fully. At that very moment, he denied the 
truth of the theory of ** Kriyamfigam kritam® which was already 
preached by great Tirthankaras and asserted that Kriyamana 
or that which is being produced is not krita or actually produced. 

Some of the old sthaviras tried to persuade him not to do 
so, but it was of no avail. Consequently, some of them, went 
back to ^ramaga Bhagavan Mahavira, while others stuck to 
J*ainali*s theory and stayed with him. Sudar^ana, too, stayed 
with him, in the house of the potter Dhanka who also happ 
ened to be a ^ravaka. She being attached to Jamali, followed 
Jamali*B theory, and further attempted to persuade Dhanka to 
follow Jamali. But Dhanka was shrewd enough to Igiow that 
Sudar^a was xmder the influence of mithyatva of vanity. like 
JomSli. So, he cleverly escaped by saying, **We cannot comprd 
hend such things.** 

\ swrt—I 

»niTO I TOmw wwaw i 

(wmiNir ivm «iirl nv* smu;om, 
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One day while arranging the earthen pots in the kiln 
(apaka) Dhanka threw a piece of burning coal on Sudar^ana, 
who was sitting nearly engi’ossed in her studies. As a result of 
that, a border of SivlartoaVs garment was burnt. Immediately 
she remarked “ O, ^ravaka! why did you burn my garment 1 ” 
Dhanka replied '*That which is burning, is not actually burnt 
according to you. So, who burnt your garment and when? ” 
When told like this, by Dhanka, Sudar^ana realised the truth 
and said apologetically ‘‘Really ^ravaka! you have led mo to 
the Right Path. I was under a disillusion.” Repenting, thus, 
she went to Jamali an<l expressed her roalisatit)n to him and 
tried her best to bring him to the right path. But Jamali did 
not listen to her. Consequently, Sialarsana liad to leave Jamali 
alone and join ^’rauiana Bhayavan Mahavira along with her re¬ 
tinue of nuns. Gradually, all the monks returned to <^ramaua 
Bhagavan Mahavira, and Jamali was loft out alone at the end. 
Finally, without wpenting for the sins that ho ha<l committed 
by leading a number of persons astray, Jamali passed aw-^ay from 
this world (died) and assumed the form of Tejamali fcilhisika, a 
low type of god thereafter®, 

3. The Kilbisika gods are of three types: (1) Those enjoying 
duration of three palyopamas. (2) Those of the category of throe 
Sagaropams; and (3) Those of the categoiy of thirteen Sagaro- 
pamas. 

Those of the First type woidd stay above the luminary 
gods and below the regions of Snudhanna an<l Hana dera-lokas. 

Thosfi of the Second type reside above the regions of Sau- 
dharina and Rana deva-lokas and .below the regions of Sanat 
Kumara and Mahendra deva-lokas. 

Those of the Third Type reside above the regions of Bra¬ 
hma and below the region of Lantaka dcva-loka. Jivas, who 
oppose or de&mc a preceptor, teacher, fiimily or a group of 
persons and those who preach a lot of falsehood out of sheer 
vanity, deceiving themselves as well as others by leading the 
Uib of ft sainti but do not repent of their misdeeds till deftthf 
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This story has been described in details in the Vyakhya- 
prajnapti. The reader may refer to it for more details*. 

The reference of the story of Jamali is also found in other 
works such as Ava^yaka Sutra with the commentaries of Kotya- 
carya, Haribha<lra Sfnji, and Malayajjfiri Suriji also. But there 
is no vital difference between the various descriptions given in 
those works except a few details here and there, Tlic standard 
story related by the Vyakhyaprajnapti almost covers up all the 
accounts of Jamalis life and theory. It is therefore, essential .o 
give a brief summary of the story related therein. Tt runs as 
follows:— 

# 

Jamali was a Ksatriya by caste. He was born in Kwitriya 
Kundagrama. He was rich, and had an impressive personality. 
Hj:i had eight wives, all of whom were of equal charm. When 
he came to know one day that ^ramana Bhagava>i Mahavira 
had come,to the Brahmana Kundagrama and was preaching the 
truthful principles of Jainism and tliat many people had lx3en 
there to listen to him and to pay their respects. Jamali also 
went to listen to the preachings of the great Tirthankara, and was 
immediately induced to .accept the Diksa. His parents though 
distressed by his decision, could not prevent him. Then the cere¬ 
mony of the acceptance of Diksa was performed with proper 
care and dignity. After taking Diksa, Jamali Muni studied eleven 
Angas under Bhagvan Mahavira Swamiji. 

assume the fonn of one of the three type of Kilbisika ( or low ) 
category of gods. 

Kilbisika gods have to take four or five more turns in thci 
c.atcgoriesof Narakas, Tiryancas Manusyas and Devas before 
attaining Siddhatva or Buddhatva. But, at the same time, seve¬ 
ral of them have to wander in this beginningless and endless 
mundane world also. Vide Bhagavatl Sutra, Fifth Anga, Third 
Khanda, Ninth Pataka, Udde^aka 33 Sutras 38-43.] 

4. Vide Bhagavatl Setra Anga 5. Khanda lH ^^ataka IX. 
TJdde^aka XXXTIt, .Se. 8-46. 
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Tiien, on oiio day, Janiali requested ^ramarya Bhagavau 
Mahavira to grant him permission to go on vihnra also. But 
irjmiaija Bhagavan Maharlra remained silent and did not speak 
a single word of assent or refusal. As a result of that, Jamali 
goes out for cihaLra with a number of stkavira^, and domes to 
the city of ^ravasti, where living in a oaitya named Kosthaka 
in the Tainduka garlen, he falls ill on account of taking dry 
and stale food. Being unable to sit, he orders for a bod, to be 
prepared for him. When he asked the sthaviras as to whether 
the bed was rea<ly or not; the sthaviras who had already spread 
half the bad and were actually spreading the whole of it, replied 
that the bed was prepared. Jamali sebing that the whole bed 
was not prepared, gets angry, and refuses the theory of **Kriya- 
mlQam kritam” which was already preached by ^ramana Bha¬ 
gavan Mahavira. 

He starts his own theory of Bahuratas and argues that 
since a thing which is being done ( KriyamaQa ) has to pass 
through the process of production until it is completely done 
(Krita). So, he says, it is not proper to assort that Kriyamaoa 
is krita. 

Some of the old s/hariras tried to dissuade him from this 
wrong path but Jamali did not yield. Consequently some of them 
left him, while others including his wife Sudar^na stuck to him 
for some time and ultimately, they too, went hack to ^ramaQU 
Bhagavan Mahavira, leaving Jamali alone. 

Then} after recovery, Jamali goes to the city of Gampa 
where ^rama^a Bhagav&n Mahavira was staying in a oaitya 
called Fura^abhadra. Coming to ^ramana Bhagavan Mahavira, 
Jamali says, do not move in oognito like many of your 
^ramQas. But 1 move like a Kevalin with my own knowledge 
and perception. The Tirthankara replies. If you are a real Kevalin, 
answer these questions :— 

Ques. I. Is the Loka eternal or notd 

Ques. n. Is Jiva eternal or not ? 
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JamlU wi^s confused at those questions and he oouhl not utter 
a single word«) 

^rama^a Bhagaran Mahavira, then, remarked* I have a 
number of pupils» who are incognito, and who can easily answer 
these questions. But none of them boasts like you, that he is a 
Sarvajna, or a Jina or a Kevalin. ” Explaining the questions 
Bhagavan says ** Loka is eternal because it is not possible to 
say that there was no loka in the past, there is no loka at pre¬ 
sent and will be no loka in fiituro. On the other hand, since 
loka suffers destruction and creation in turn, it is a-^a^- 

vata or im-permanent also. 

The same is the case with Jiva. ” Jamali does not put &ith 
in the explanation offered by the Tirthankara and goes away 
from him. Tieodinij the life, however, of a strict ^ramana for a 
long time and preaching his own doctrine, wherever he went 
Jamali at last met with death, without repenting for his mis¬ 
deeds and attained the life of the third type of Eilbisika-deva in 
the Lantaka region. He will be able to attain Siddhatva after 
passing through four or five bhavas of iiryamas, manusyas and 
devaa, 

Jyes^ha, Sudarsana and Anavadyangi are the three ncunos 
of Jamali’s wife. Others interpret that Sudarsaua was the Jestha 
or elder sister of ^ramana Bhagavan Mahavira and she happened 
to be the mother of Jamali. Anavatlyangi, the daughter of ^ra- 
mana Bhagavan Mahavira was Jamali’s wife^. 

y. VPTW "t i 

wn I '»r wr 

vsft i. 

Rf wgi-sTRtarr f?r w 

^ TO ^ tow 

*i ft «n, 3RWift ft m ii?*»yii 


»ft af W K t f g y 
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Now Jamali explains his Bahurata theory:— 

^ <f!W*noT^ <kt ftr ft r i 

amr^ jt wrirm ^ ?T»fr 

13. Sakkham oiya santharo na kajjamans kan tti me jamha i 

Bei Jjamali sarvam na kajjamanam kayam tamh& 2308 

[ifrrsff ST ft:sror>TS f:?T f^r *tsi smnr^« 

irsfteT arsTffis! ^t§ st eK«rqrTflT sttstis^ 

13. Saksadeva samstaro na kriyama^ah krlta iti mama yasmat) 
Bravlti Jam&lih sarvam na kriyamai^am kritam tasmat 13 11 2308] 

Trans 13. Jamali says that * Sinfce the bed which is bcin" 
prepared, does not (actually) happen to have been prepared in 
my presence, everything that is being prepared cannot be said 
to have been (actually) prepared” (2308) 

[ Thus, according to Aoftranga Sutra, Sudar^ana was the 
name of Bhagavan’s elder sister and Bhagavan’s daughter ( who 
was married to Jamali) had two names viz Anavadya and Priya- 
dar^ana. In other words, Sudar^ana was the name of Jamali’s 
mother and Anavadya and Priyadar^ana were the two names of 
his wife according to the second story. 

The first theory asserts, as mentioned befere, that Jyestha, 
Sudar^ana and Anavadya are the three names of Jamali’s wife, 
who also happened to be Bhagavan’s daughter. 

The commentators of the Ava^yaka Setra viz ^rim&n Hari* 
bhadra Seriji, Malayagiriji, and Maladharin Hemacandra Seri 
interpret the verso in the light of this theory and merely quote 
the second interpretation as the theory of others. But they do 
not discuss the validity of them. Bhagavati Shtra is completely 
silent on this point. Hence it is very difficult to arrive at a 
definite conclusion about the names of Jamali*s wife and mother. 

However, we think it better to take ' JyesthS * as an adject¬ 
ive than take it as a proper noun and thus follow the view of 
Acaranga Shtra. It is not improbable, if the author of Ava^yaka 
BtXfira had confbunded Sudar^ana with Friyadar^ana -Tr. ] 
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snf fir* m hwir[ tn ^- 

«»«l3RW»reMJ ftWM w H ftsfg W|W^» 

OTl 3^^311114 9^f^, ^aniA 

('^5Pnn% a:f>WSt %Jmt*r ^f^) ’H'Wsi 

jm«3% I fts^erfijOT ik?‘^ ii 

D. c. 

Jamali:—It is clearly evident that the bed (of blankets etc.) 
which is being spread at present, has not aotually been spread. 
We can, therefore, easily remark that all objects that are being 
prepared or that arc under J;hc process of preparation, cannot be 
said to have been actually prepared, but those that have been 
ah’eady prepared could alone be said to have been prepared. 

, The doctrine of Caliyamaije calitam, TJdiryamaiye udiritam 
etc.” explained in the Bhagavatl Sfitra® will therefore prove 
invalid. 13, (2308) 

There are other faults, also, in accepting ''Kriyamfi^am 
kritam ”— 

'Wn ?I?T ^ 

14 Jasseha kajjamaQam kayam ti te^eha vijjjamfiQassa i 
Karaqa kiriya pavanna taha ya bahudosapadivatti 2309. 

9 

«Kr»rf^r JTTOr ?wt ^ 

14. Yasyeh kriyamanam kritamiti teneha vidyamanasya. 

Kara^akriya prapanna tatha ca bahudo^ pratipattib 14 (2309)] 

Trans. 14 (He who accepts) that which is bemg done (kri- 
yami^a ) has already been done ( krita) (shall accept) the pro¬ 
cess of accomplishment (in case) of an object (which) already 
exists, and thus (will give rise to) numerous ihults. 2809. 

6. Vide Bhagavati SOtra Ahga V Khmida X ^utaka I 
Bttra X, 
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I? ’TO ^[ll^8 ltW»5TO!J, 

wTO twlR® Wft WfPW I win ^WwW JtraWIt Klflf^ • 
w ^ nft stiFWirof ^Hi«it >ifir<iftR»3TO>fpn wn 
jpRRft IR?«"^ll 

D. C. One who accepts the principle of *kriyam&o^ni kritam* 
will accept Xaraqa kriys, or the process of preparation in case 
of a vidyam&na object as we^l. And this wUl involve a number 
ef difficulties 14 (2309) 

Because, 

tRqOiH w wmm fis^RWiaft fttfnnrats^ i 
anpri fni Pi Pw st ^ ^ureft ii?<^ir^?oii 

15. Kayamiha na kajjamaQam sabbhavao cirantana gha^o vva | 
Ahava kayam pi kirai kirau niccam ya samatt! 2310. 

[^irPif ST Pii«i*ii«T ’Ei^'vrraifiRsiw iiz t 

3rwfn*TprPinnlPKii?ifPr?iiiT^?rinfil: 

Kritamiha na kriyam&oam sadbhavaccirantana ghata iva I 
Athava kritamapi kriyate kriyatam nityam na oa samaptib 

15. (2310)] 

Tnuis. 15. That which has (already) been prepared (krita) 
could not be said as being prepared (kriyamaQa) on account 
of its being existent like a ghata (which is) prepared since 
long. Or (if it is said that) What has already been prepared 
(krita) is also prepared, let it be prepared (for ever) and 
• there would be no end (of it) ^310. 

PiUHUt^ i W^ i®: I TOiat I wiwn^^w 

faiift nil fswnwTOitf fipwt, fwro- 

I ^ 'I nft ^ wiPiitPi w ’jf iW w RgmftRft 

1). C. What is kriia oaimot be said as kriyamina, Wor, an 
ol^ which is krita- Is always vidyamSm Uke a yAafa {HcepiNr* 
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©d since long. In spite of that, an object which is already krita 
is also accomplished; it ought to be accomplished for ever and 
the process of accomplishment will never cease to operate 15 (2310). 

And, 

f?r ^ I 

16. Kiriyavbphallam ti ya puvvamabhuyam ca disae hontam I 
Disai d!ho ya jao kiriy& kalo ghadalgam 2311 || 

[ h>«4 i t> ' B gq f iiOT <8t i;4*nifT ^ 
ujTJ 

16. Kriy&vaiphalyamiti ca pQrvamabhutam dri^yate bhavat( 
Dri^yate dirghasca yatah kriyakalo ghadaigam 16 (2311)] 

Trans. 16. If Iriyam&i^a is taken as kriia^ the process 
(of accomplishment) will be useless. And that which did not 
exist before, will appear as comming into existence. Besides, 
on the other hand, the time of production of (the objects 
like) ghaiitt etc. will appear long. 2311. 

I w PRfJl- 

«CT ^ 

wwnmM w’wt ?R»n^ i fisst, am- 

• nwifwf. i fa* ? i 

la^Uii 

B* O. If Kriyamat^a is taken as Irita, there would be no 
utility of processes like grinding of clay, the rotating of wheel 
eto» for the produotiou of ^ha^ etc. Becausoi even at the tim^ 
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when the process of production is going on, it is already taken 
for granted that gha\a has been produced. 

Secondly, the followers of the theory of ** Kriyamhx^am 
Iritiim accept the Karya (which is a-vidyam&na) as existing 
as it thus gives rise to seif contradiction. For, in such a case, a 
karya which was a-vidyamam before the time of production, 
appears as being produced. And hence, the theory of Kriyamana 
kritam is not correct. 

Thirdly, those who behevo in * Kriyamanam kri^m * believe 
that the Karya is produced at the very beginning of the pro¬ 
cess of production. But it is not correct to believe like that. 
Because, the peri(Kl of production of the objects like gha^ etc. 
appears very long, 16. (2311) 

And, 

nt gw war rrtnfiiir 

17. Naraipbhe cciya disai na sivadaddhae disai tadantb [ 

To nalii kiriyakal^ juttam kajjam tadantammi. 2312. 

17. Narambha eva drifyate na ^ivadyaddhayam dri^yate tadante I 
Tato nahi kriyakale yuktain karyam tadante. 17 (2312)] 

Trans. 17. An object like yAata is not seen just in the 
beginning, nor Is it seen at the time of (production of forms 
such as) *^ivaka* etc; (but) is seen only at the end of that. 
It is, therefore, not proper to accept the (existence of) Kar¬ 
ya during the period of its production, but only at the end 

(2312) 

ilw—?» iiift 

^ tow iwSj « 
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TOinc ^ WlWt® W( 3^> ^ ?Klsn«I?9*n^ I WF5 5 ?1 w- 
<ii«i<w<»i»^ g^ ?R»r ^w?i»sR«r !R«i- 

«JW3?I^ < 3Pm%'pifl!S 

D, C. An object like ffhain. is not seen as cxistinj; just in 
the beginning of the process of its protluetion nor does it appear 
at the time of production of its intermediate fimns sjfich as 
sivaka-sthara koia and ku^t da-prior to the final form f>f ghata. 
It is seen only at the end of that long period of time which 
it takes during its process of production. 


It is therefore, not proper to aceopt tlio existence of an 
object cither in the beginning of the process of its production 
or in the intermediate stages of proluction. A Karya is existent 
only at the end (d the dTrghakala or the long perifKl of 
production. 

This ds the end of the arguments of .Tamali. 17 (21112). 

The old monks refute these arguments as follows:— 

*m 9rn!»m'*TT^af> ^ i 


18. Therana mayam nakayamabhavao kirae khapupphain va ? 
Aha va akayam pi klrai kirau to kharavisaijam pi (2313) 


a rsm s gt TOfi f 

18, Sthavira^am matam nakrutamabhavatah kriyate khapuspamiva i 
Athava *kritamapi kriyate 'kriyatam tatah kharavisanainapi 

18 (2313)] 

Trans. 18. It is the belief of sthaviras that what is not 
be produced on account of its being non-existent like a 
khapu^a. Or, (if) an a-Krita (unaccmplished) object is even 
made, let the horn of an ass. also, be made 2313. 
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smr^ ?r *1:4 srows^ftwiii-^nfjfjfttimii ftf<j!f» 

aRww^, airei^in^i arsn^niri^tipnjRRr fiwat dft 

D. C. Sthaviras:—An a-^r/M lari/a like that of a ,<;7tata is 
never done because it is a-vidyamana like IhapuSpa. Still, how¬ 
ever if an a-vidyamma object is also produced, a non-existent 
object like kharavi^a^a should also be male on account of its 
having the common element of a-Zr/ta^ra. 18 (2323) 

Refiiting the possibility of the fault of ‘*nitya kritatva*^ 
advanced by Jamali, the sthaviras continue 

ewfisfhnf?)^ ^ gsf «K5ffT*Tr i 

^ SI ^ fi ’srratww fl! ?Vll 

] 9. Niccakiriyai doaa nanu tulla asai katthataragl va 1 
Puvvamabhuyani ca na te disai kim kharavisanam pi I 2314 

f 

i; 5 *piijT ^ n ?wr re ^iH i^i’niTPr ? 

19. Nitya kriyadi dosa nanu tulya asati kastataraka va I 
Pervamabhetam ca na tava drusyato kim kharavisanamapi 1 

19 (23U)] 

Trans. 19. The faults of nitya-kriya, etc. are in fact, 
equally possible in (case of) a non-existent object also. 
Or say, they are more obstructive. And, (when) an object 
which is not produced at all, is seen by you, why should 

not the horn of an ass also be seen by you? (2314) 

• * 

5|«raws(5|«ini3» 

iiifttrti:, atnwJgs* 

gm:, w 1711T 1 ft 

gam I <n 1 ft <nf<i i^nran- 

tftg *wft*iio*t "Wit *wi “anwi iffv 19, 


7 , Vide vnrra 8810 . 




I n ^ ^awn i WMWt i ywm w# an% 

^n<niR Rk sf anwiRjwi<^ ? i 

m H w^, ?rf| 

D, C. Sthaviras: —Possibility of the feults suoh as »ii7ya 
krti/atva, (Continuous process of doing) Kriyh-ApAris&m^ptti (Im¬ 
perfection of the process of production) and Iriyi-i'mpheUyam 
(Futility of the process of production), shown by you® are 
not only equally possible, but all the more possible if you belieye 
in the production of a non-existent object. In case of an existent 
object, it is possible that the AV^f/a or process of production may 
decrease comparatively owing to its taking another form. For 
example- when we say “ Do the sky (i. e. keep the space), 
** Do the legs ” ** Do the back ” cte. the Kriya seems to slow 
down owing to its taking another form. This does not happen 
in case of,an B.-ridyamana. object owing to its being non-existent 
like a l:Aara-i ?saija. 

Moreover, if an B.-vidyai,mhiB. Kzryo, is produced during the 
condition of Kirat^a etc. in the beginning, then, instead of ghai^a 
why should kharavisaoa be not seen as being produced from the 
lump of earth 1 For, the quality of being non-existent is common 
with the kkara^viskna also. But this does not happen in reality. 
Your theory is not valid. (2334). 

In reply to the argument that the period of production of 
the objects like gka\a etc. is long®, the sthaviras explain that:- 

20. Paisamayauppannaoam paropparavilakkhaQa subahuQam i 

Diho kiriyakalo jai disai kim ttha kumbhassa ? 2315. 

^ ft*W t 

8. Vide Wse 2310. 0* Vide verse 2311. 
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20. Pi-atisamayotpannauam paraspatarilaksaganam subahtlaam I 
Dtrghah kriyakalo yadi dri^yate kimatra kumbhasya 1 

(2315)]. 

Trans. 20. If the-period of the process of production of 
the numerous {I'kryas) that possess mutually distinct chara¬ 
cteristics (and) that are (being) produced at every moment, 
appears to be long, how is ghata affected (by that)? 2315. 

j|fir!iR*»m»nrf5r8nnHPrt ^ 

OTfsft 13t4 RtgtB i ’jwjt 

qsrnwiRwi^, 

D. C. Sthaviras:—^If the period of production of the numer¬ 
ous Karlas such as iivakaj sthasaf koia and kw^wb^® etc. that 
are being prepared from time to time, is to be long, how is the 
period of production of gliata taken as long? According to you, 
the period of processes such as that of collecting earth, poun¬ 
ding it, and forming a lump etc. is the same. But it is not so. 
For, the production of gha^ starts only at the last moment. 
It is, therefore, not proper to believe that the kriya-kala of ^Aata 
is dirgha or long. 

Jamali:—Why is gJmta not seen at the production of other 
‘Karya^', which are produced just prior to that? (2315) 

The answer is 

art ftsf i 

»T ^ 

10. Various forms of earth before the actual form of ghaf^ 
is produced. 
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21. Aimarsunbhe annam kiha disau jaha ghado padarambhe i 

Sivakadad na kumbho kiha disae so tadaddhae ? (2316) 

21. Auyarambhe’nyat katham dri^yatam yatha ghatah, 
pa^raukbhe i 

^ivakadayo na kuinbliah katham dri^yato sa tadaddhayam ? 

21 (2316)] 

Trans. 21. Jusl as ghdAiB. (Is not seen) in the beginning 
of (the production of) pata how could a different Karya be 
found at the time of the ^production of a (totally) different 
Karya? ^ivaka etc. are not yAa^a. Hence how could yAatabe 
found at (the time of) their production? 2316. 

H ^ 'Rt I 3tg! 5JR% 

I fitrot^lsfq fR ftifg ^Rl spi 5R5r- 

RRr^> i*Rl J I 3ja <13 “R 

D. C. Just as a Karya like yAa^a is not seen at the time 
of the production of a Karya like /mta, so also, a Karya like 
gha^a etc. is not seen at the time of production of the Karyas 
like ^ivaka, etc. which are totally different from them 21 (2316). 

With regard to Jamali’s contention that a Karya is seen 
only at the end of the long range of Kriya-Kala^^ ”, the 
sthaviras’ explanation is this— 

SRRi R RR aftcaf Rif R <T?Rjai S IR^HR^tvsH 

22. Ante coiya araddho jai disai tammi ceva ko doso ? | 

Akayam va sampai gae kaha kirau kaha raessammi 2317. 

[«Rf <JRnt«^ Rft RfRat ^ rIri ? I 

aifIR RT ^Rf?r R^t RW pKRRt Ri«l ^RRpf 1 


11. Tide T 2312. 
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22. Aata evarabdho yadi dri^yate tasminneva ko dosa^l 

Akritam ta samprati gate katham kriyatam katUam yai^ 
yati? 22 (2317)] 

Trans. 22. K ^ kirya started at the end, appears at that 
time only what objection (is there) ? .( For ) otherwise ( va ) 
how could (that which) is not produced at the present time, 
ipoasibiy have been produced ki the past or in future? 2317 

3Rt ^ ^ 5f| 

^ I 5t ft “^emft I 

aWT ’ I ^ Wro ^ w?r ^RWmi- 

^ ^ wtfppi ^ ;^T1T m ^ 

1 \-^ «stfsift5^^: I ?tsinft-HRfta-’iift«’ift5CTnj"n1 ^- 

■w<e,'ft5»«ig5W?t«a*^, %Rftm«W5[ i ara? ^ *4 

yn^t i I5p«nnft^ i ’ift ^ 1i5<nn»i<tft sc 
» ^ ?TB«tn ? 1 ft!<nft*ccc ?ft I ?ts5i^^, 5Ri^ 
ftwi 1 9c^rft^ y «Rr'ff?CTnft««c»n'in^ fiR«iR«n^ 
JCC*lft ftpCI^Wlftftll^ I SCSI wiftccws fisscsccsc- 

cRsrs, tacna:, h ^ fsipcscc«i«c^ «t4»ifti, ^- 

wi St 3 f I si«%3fti ccesqfsftc ^ sm: «(4 

ftnscc m «nsistftwft snft tt tift ««t 

^ais»w« w4^?UlfiVft^«&5Stf3pI(sct <»«!% 
nn^t I ^Pt, «i4 sc^, sc a ftisnciw^'’ ifti ’wm 

jit^[«t4f?<c%ftBtai ftftftt sRft I ttciq ^c wMmwii - 

ftfit I 3w ftisnsi!^ yc4a>c^ct ^gi *aw »i % > 

aft «fft«t4if?i5cc ?[4?5ft a^iifsc-fiipiftwi-'WRtw- 
mn iidaifti>< c i^» st813c4t St roift^ft cw»-^cnft^itesBa8Pm, 
afaa^R » |i I ^ c^st 

a»cw g w » |ft 

to, -C. There 4s no harm tf a '^ha^a whiah is beiirg prddvi* 
ced at the final moment, is believed to have apjpeared only at 
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that time. Here if it is believed that a Klfya is not produced 
during the process of its production at the present time, it could 
neither have been produced at any time in the past nor at any 
time in future. For, the kriya-kala of the past or future is €lither 
perished* or unproduced as the case may be. It is there£jre, 
a-^vidyamma like the horn of an ass. This shows that what is 
being done (Kriyamaoa) has alone been done (kriVa). For if 
Kriyamana is not krtVa, where is it done ? 

Again, it is not proper to assert that Karya is produced 
after the Kriya is over. In spite qf the absence of Kr/ya, if the 
production of a Karya is ^epted, the Karya should have as 
well been produced before the beginning of Kr*ya, since there is 
Kriyabhava at that time also. 

• The present tense is known as Kr*yamaija-Ka/a ami the 
period following it, is Krita-Kala or say Karya-Ka/a. If you 
say here .that a Karya which was undone (till now ) has been 
done but that which has already been done is not done, wc ask 
you this question:- Is the Ka»’ya prtxluccd with or without the 
help of kriya ? If it is produced with the help of kriya, *how 
could Kriya and Karya take place at different times I By 
putting a out into the KAdira tree, a //aiasa tree is never cut oft 

It is also not true to say that Karya takes place after the 
Kriya is over, and is not actually produced in presence of Kriya, 
For, by saying so, Kriya will prove to be an obstruction rather 
than an instrument in the accomplishment of Karya and this 
will give rise to a number of self-contradictions. 

Lastly, if it is held that Karya is produced without the 
help of Kriya, the trouble undergone by a potter desirous of 
gha^, by way of bringing earth, pounding it, moulding it into 
a lump, placing the lump on the wheel and moving the wheel 
in a circle, would entirely turn futile. Following your ideology, 
one can shy that those desirous of Final Emancipation, «rhotdd 
not perform penances or observe selfooontrol etc^^. 


12. The sentences of V^da such as 
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Because, according to you, the attaimuent of Mok^ should 
follow without any Kriya. But it does not happen so. So, Karya 
comes into being during the process of production, and not after 
the 4 )roccss is over. 

Jaiiiaii:—Right from the time of collecting earth to the 
time of its transformation into the form of ghata, the whole 
period is the time of production of ghata. The kriya-kala of 
ghata is therefore dirgha, according to me. It is not correct to 
say that a Karya is produced just from the time when the 
process of production has been started. 

The sthaviras reply as follows r-r- 

I 

23. Paisamaya kajja kodi niravekkho ghadagayahilaso si i 

Pai samaya kajja kalam thulamai 1 ghadammi lacsi 2318. 

23. Prati samaya karya koti nirapek^ gha^a gatabhil&so* sif 

Prati samaya karya kalam sthtilamate! gha^e lagayasi 

23 (2318)]. 

Trans. 23. Ignoring the numerous K^ryas (which are 
being) produced from time to time, you have been desirous 
of gha^. (And hence) O dull-witted (Jamali)l You are con¬ 
fusing the period (of production) of the K^ryas (produced) 
^from time to time with (that oj) ghaf^a 2318. 

««nft 3ift sr 

i ^ 3rat 

'w»n»pnR>fir and jwn wtt 
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^ ?5»nrfi>-“?rafsart q ^ q^ ^ g ;» ^^ilqqwiqq q ^ ?qft- 
91^5, arat ftwngwtsq qst^qf^qst^ 

aS f t wft^^ag Siq JJ1%.* I ^qsrif-qg siftgqq dtqqqW l- 

^ ^ aipw flrasB-q«ira-*5>w^ 

^ «nrfift I ^Rq^, ^ q^?5T% i\nq i if^ ^ra^ fti, qif^t g 
qi^qqRftfJt WFTOqHit mf^r ^sqqqt «qqqr qiqq^^ ijsFtfit, 
"rf ai^q q ^ i qfa t anqsinq^rdRi^^qfe^l frs(Ri?RR% qpqft 
qqiqiRR# wq?"N, ?Rr qs^r qq nfirauq iiq??<:ii 

D. c. 

Sthaviras.—A series of different Karyas are produced from 
time to time during the process of production. But, you being 
desirous of ghato alone, do not look to these Karyas and give 
importance to ghata only. All the while during the process of 
production, you think that " ghata will be produced here,” 

Since, O dull-witted Jamali, you do not apprehend the time 
during which the intermediate forms of ghata are prepared, you 
arc confusing the full lengh of time (during which different 
Karyas are produced) with the periwl of production of ghata 
and therefore, you assert that ** This whole period of time is 
the period of production of ghata alone.” But your assertion 
is totally false, as the period of production of ghata is 
only a part of the whole period of the process of production. 
Jam&li :—^The whole series of Karyas produced from time to time 
is not seen but the Karym like ^zra^a and stham alone are seen. 

• 

Sthaviras:— K&ryas like iivaka etc. are stkala but those 
that are produced from time to time are seksma which could not 
be apprehended by a sthulamati (dull-witted) like you. The 
cognizance of ananta Siddha Kevall ( who has attained Absolute 
Perception) alone can recognize these salswa Karyas, 

It should also he noted that the various Jn&nas that app* 
rohend these Karya* are themselves produced at various times 



Jinabhadra Gael’s 


:BZt 


[The. firet 


and therefore they are also Karyas. Henee, the theewy that a 
series of Karyas is produced from time to tiina, is valid and 
proper. 23 (2318). 

Jamali says;— 

^ frt ?r «w 1 1 

srmr.T ^ ^ H ?Tfi:iT ft w.? 

24. Ko caramabamayaniyamo padluiuie cciya to na kirae 
kajjjani ? I 

Nakarnnam ti kajjani tarn cevain tamiiii sc samaye 2319. 

irro ?Tift sf I 

24. Kascaramasamayaniyamah prathama ova tato na kriyato 
Karyani ? 

Xakaranaiiiiti karyaiii tadeva tasmiustasya samaye 24 (2319) ] 


Trans. 24. If “the K^iya is not taken as long” 
what is the utility of the rule of the final instant? (In that 
case) why is K^rya not done in the first instant (only)? 
(The answer is)‘ Since K^rya (cannot exist) without K^raQa, 
that (i. e. the final moment) itself is its (ghatasya) Karana 
at that time. ” 2319. 

51 ^ I ?ra <% JMJRnm <pr 

5f fSfcrjfr g faror w wt 13raH?5nf-3WR5i 
515Rfir, OTifRt wi .^51 ^ 5( TOPnt- 

aras w ? 1ft w^--<isR»r 

,w:, atapT -»mft)ii |5 a rt sjrjiwi Stpw |ft ^ 

q|< q«ra fft gw ^W85i5jft5t5i iR^mi 

D. 0, 

Jamali :«>lf you do not believe that the KWya<^Ka/a ofgha^ 
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is dirgha, why, should you make the rule that ghaffi. is produ^* 
oed only at the last moment and not at the first 1 <M 

Sthaviras:—Karya cannot exist without Kampa. Wherever 
there is no karaija there is no karya also. The karana in case 
of karya^ like y^ata etc. is always found in the final instant and 
not in the first one. The kfirya, therefore, does not come into 
being in the first moment. The proposition that the production 
of kftrya takes place at the end is justified in this way. 24 (2319) 

Summarising the arguments, 

^*TrnT w 5 ’sraani I 

«ann'»T ^ gwr % il^'^lR^^oli 

25. Te^eha kajjam&pam niyameQa kayam kayam tu bhaya- 
oijjam. I 

* Kimcidiha kajjamanam uvarayakiriyam ca hujja hi r2320) 

25. Tcneha kriyamagam niyamena kritam kritam tu bhajamyam 1 

Kimcidiha kriyama^amuparatakriyam ca bhavet 25 (2320)] 

Trans. 25. That is why Kr*ya”^3ga is (said to be ) knVa 
as a rule; while krzVa is alternately (so). Here some of it 
may be (described) as being done, while some would have 
the process stopped. 2320. 

’ll 1 

15 fa5WWlR 5t^ api^ 

D, C, On account of the reasons stated above, the K&rya 
which is being done at present, should certainly be called as 
krita. But that which has already been done, should be taken 
so only alternately. For, in that case, some of the work which 
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is done, could be said to hare been done at the time nf its 
prooess of being done, while the rest of the work as in the 
ease of ghata which is taken down fbom the oakra etc, coukl 
not be taken as KriyamlQa on account of its proo^iss of produ* 
otion being already ceased. 25 (2320). 

Now, Applying all the views of Sthaviras to the case of 
bed, Jamali argues:— 

26. Jam jattha nabhodese atthuvvai jatthajattha samayammi I 
Tam tattha tatthamtthuyamatthuyvontam pi tarn ceva (2321) 

26. Yad yatra nabhode^ asttryate yatra yatra samayer 

Tat tatra tatrastlroamastlryamaQamapi tadeva 26 (2321) ] 

Trans. 26. That which is spread in whatever space at 
whatever time, is (said to have been ) spread and is also 
(said to be under the process of) being spread at that time 
and in that space. 2321. 

?fit “ niNk- 

•wwspmtsi ^ a i Rwm i i 

f^<crsra<i^ itrnet i 

irnft ft ip^iHw*ra*pnbf w 

’iRviii fts^ 
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I ^ntiftnram infit I 

^ qBRPPn^ fl^ W W ft a< l KWll > ftffitTOWl 

Jifinsw*mi«[l4»tl, ^ ^ 

1!^ ^ f5|«q*Rr ift 

D. C. When a partioular bed is spread on a partionlar 
place at a partioular time> it is said to have been spread at that 
time and place to a partioular extent, and is also said to be 
under the process of beingf spread. That is to say, while some 
part of the bed has already been spread, another part is being 
spread. So, it is pointless to say that the whole bed has been 
spread. And, the theory of “ Kriyamaijam kritam” preached by 
^ramapa Bhagavan Mahavira seems wrong to me. 

Sthaviras:—O Jamali 1 You have not been able to grasp the 
real purpprt, of the Bhagavfin's doctrines and that is why it 
seems wrong to you. The words of Bhagavftn are 
sarvanayttmaka^^ and hence it is possible to believe from the 
point of view of vyavahara^^ that kriyamlQa is not krita. But 
according to niicaya naya,^^ setras like ** cakma^e calite** are 
preached and from this point of view, axioms like kriyamioam 
kritam” and ** satpstlryamaQam satpstirnamare justified. 

It should be carefully noted that the production of gha^a 
does not start from the very first moment, but since Kriy&-kftla 
(period of production) and nis^ha-k&Ia (period of completion) 
are the same, different karyas are produced at different times 
and each one of them is completed at the same time 
when it has started being produced. Otherwise,the faults 
mentioned before, would certainly arise. Taking the case of 
bed, we can say that the bed itself is not being spread 
in the beginning, but its different parts are spread one after the 
other, Kaoh one of those parts is being spread at one moment 
as has also been spread at the same moment according to our 
theory Eriyamloam kritam. ** The bed, as a' whole, is said to 

18, Containing all the points of view. 14. Practioal point 
of view, 18. DeHnite view^point 
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shfkVe been spread only at the final niomenti for, then and then 
^nly, the work of spreading is completely finished. So, it is 
perfectly true to assert that “ What is being spreivl is already 
spread.” 26 (2321) 

Moreorer, 

wnftr wf, 

27. Bahuyatthattara^a yibhipnadesakiriyaikajjjakodinani i 

Maggasi diham kalam jai, satptharassa kim tassa ? (2322) 

» 

*R<T% #PTT<SR ft 

27. Bahuvastrastaraija vibhinna de^a kriyadi karyakotiiiam | 
Manyase dirgham kalam yadi, saipstarasya kim tasya? 

27. (2322) ] 

Trans. 27. If you think that the period ( of production ) 
of the series of K^ryas such as that of spreading many cloth- 
coverings at various places etc. is long, how is the bed 
(as a whole) concerned by that? 2223. 

I ’mrt m ms ftRi- 

fKnrawt ^raRnj 

13nft^«^«raji>^5^qTTOs 'i 

D. o. 

Sthaviras :-^lf you take the period of production of the 
Earya^ siioh as that of spreading a number of blankets, doth^ 
coverings etc. to be long, it does not follow at ail tbat the 
period of prodootitm of the bed, as a whole^ should also be long* 



Nihaa?ara<!li 
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Jamali:—According to yon, various laryaa take place in 
the beginning, while the actual bod is begun being spread only 
at the last moment and it is finisherl also at that moment 
according it you. Now, if the ^arya-ilflia and nittha-kala are 
the same, what makes me apprehend the iviya-kUa. of the bed 
ns dirgha? 27 (2322). 

Sthaviras reply— 

I 

28. Pai samaya kajja kodi vimuho saJptharayahihikayakajjo I 
Pai samaya kajja kalam .kathani saiptharammi laesi?(23l3) 

28. Prati samaya karya koti viniukhah samstarakfidhikrita 
karyah | 

Pratis*anuiya karyakalam katham satustarake bigayasi t 

(2323) J 

Trans. 28. Being mainly careful of (the preparation of) 
bed and indifferent to (the production of) numerous K^ryas 
(that are produced) from lime to time, why do you confuse 
the period (of production ) of the K^ryas produced from 
time to time, with that of the bed? 2323. 

5f> wiRtt 

What happened when Jamali was thus addressed with argu* 
ments ? 

sect arg^ sr i 

g*r>nr ^ grTO’rwtr ftniT ^ 

fir qfnftsgrFiTsft ?Twr<T finr wwrri 

gm! ^ gvq fii ^ fir ^ rrorf i 

gg gsfr ««fr*rr^ ft urA «r ftrgrft 
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JiniAhadra 

Sf WWSIJHW W W I 

nrr^iiwfsit ?r Tijtr f ii^^ir^^«i» 

29. So Ujjusuya&ayamayam amu^aato na padivajjae jahe \f 
TiUie samaol kei uTasampaQQa Jioam aeva (23^24) 

30. PiyadamsanI vi paioo* 9 iu^gad> tammayam oiya paraggll 
Dhahkoyahiylgaoidaddhayatthadesa tayam bhacai (2325) 

31. Sayaya samghadi me tnoiae daddha tti so yi ya tam&ha r 
Na^u tujjha ^jjhamaoam da^hani ti uiao na siddhauto (J326) 

32. Daddham na dajjhanifiQam jai vigae* qagae ya ka sanka| 
K&le tayabhayao samghadi kammt te daddha? (2327) 



sr JT^nni^ i 

?n^ wr»rf' 

sT<m I 

W -xTuft 

I ft ^sfft ?TnTr^ i 

ST ■fipifts^rnift’ ^ I 


29. Sa Rijusntranayamataniajaiuin m pratipadyate yayat i 
Tayat ^ramaQah ke'pyupasampanna Jinameya (2824) 

30. I^yadar^anipi patyuranuragatastanmateya prapanna I 
Dhalikopahitfigni dagdha yastra de^a tarn bha^at! (2325) 

81. ^rSrakat samghatl me tyaya dagdheti so’pi oa tamfthal 

. Nanu taya dahyamanam dagdkamiti mato na siddhantai^ (2826) 

82. Dagdham na dahyamanam yadi yigate* nagate ya ka fonka | 
Kale tadabhiyat samghlti laminate dagdha ? (2327) ] 


Trans. 29-30-31-^2. Being Ignorant of the Rijusatra^^ 
point of view, when be does not accept (the princfple of 

■ ■■li " '■! I ' 11 m ipi n i> »1I M IW III ^ |I I 'll . . I .. . . . 

16. Aoooxding td the Kaya theoriea of the Jainae, there are 
Mven points of view tat the oomptehension of an ob|eot« 




V&iii} m: 

kriyam^QAin kritam) several of ttie rkmiIes retarned to the 

Tlrthaftkara. 

Priyadar^ol^'^ -alcng others fellows his doetrme oji 
account of her love for him. 

Wheh -she gets a border of her garment burnt by ( a spark 
of) fire thrown by Dhahka, she says **0 frarakal you have 
burnt my garment. ” He replies ** You do not believe in (the 
principle of) daAyamana dagdha. 

Thus, when a burning (oljeot} is not {said to hate ) burnt, 
how could you suspect that your garment is burnt in past or 
future on account of its beiijg absent (then) ? (2d24'*2327), 

tra Naya is one of them. The seven nayas could be briefly ex*- 
plained as follows :— 

(1) Kaigama Naya-enables the combined comprehension of 
samanya and 

(2) Sangraha Naya offers only a samanya or general outlook. 

(3) Vyavahara Naya gives only a vi^e^ or practical point of view. 

(4) Bijushtra Naya means a direct or straight-forward outlook 
of an object in its present condition, EVom this view-point, 
an object is directly perceived in its present condition. 

(5) ^abda Naya recognizes an object only on ely^mological strength. 

(6) Samabhiradha Naya explains numerous interpretations of 
the same word by virtue of different paryfiyas. 

(7) BvambhUta Naya explains the meaning of a word by means * 
of vyutpatti or derivation. 

It should be noted that the first four nayas are padar/Aa* 
yr&Ai, wlule the remmning are ^aAd&r/AapraAt. 

17, According to Bhasyakftra, Friyadar^a, Jyes^ha, So* 
darfanS and AnavadyaAgi are the different names of JamaH’s wife. 

{ For more details Vide Foot Note 4.) 
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5im i 

?Rar am se»a^ i aai ^ ann a 

fMaa 1 “ ”-mt«amMf i^wsren 

tlataHat ftia> ats^a ^ a^:ai 

^aflaift^wRaiW wfl ^ 5f aafti ^sft gf 
ftmifaagtIniaiaT am awiiJIt-ag aft aimi^t alaftt 

a« a aa%awft, aat ftaa aa^, aiaiaft at aft«aft 
aisfamreift w aft ai^iaftaai, aaarai^ ai?f^iat ftaaigma- 
?%a aiaisiinaiftm^s i arat a?fawis?(ftis5imaaaft 

an^ I ^ aa aa)it aai a’^^g^aaig.? 

ift 

D. C. Rijusutra Naya is characterised by ni^caya nayaai;id 
it helps us to comprehend an object clearly as it happens to be 
at present. 

Priyadar^anfi is also the name of Jamali*s wife in addition 
to Sudar^ana which has already been referred to aboYe, 

In reply to her querry, as to why Dhanka burnt her gar¬ 
ment, Dhanka asserts that c/aAyamana is not rfa^<?/ta ” according 
to the Bahurata school of thought. 

So, according to your theory, your garment which is daAya- 
mlndk or burning at present, could not be said to hare been burnt. 
Nor should you take it to hare been burnt in past or lUture. 
For, in the past as well as in future, the process of burning 
would be absent. Then, at what tjme did I bum your garment, 
D respectable lady 1 (2324-2327). 

aigv St «3i!TOriT sHfftrfbtwsnftt? i 

33. Ahava na (Jajjhamanam da^dham dahakiriyasamattie I 

EiriyI’bbaTe da^dham jai da^^ham kimnatelukkam?(2S2S) 



NffitiuiYlkTSda 
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Camr »r h 

^ sr tlr«N=qn ll^?lR^!l<:HI 

33. Athava na dahyamAnam dagdham dihakriy&samaptau | 
Kriya’bhave dagdham yadi dagdham kim na trailokyam. ’ 

CZ328)] 

Trarts. 33. Or, (if you say that) a burning object is 
is burnt at the end of the process of burning. I! it is burnt 
in absence of the process \ of burning), why is the Universe 
not burnt? 2328. 

I ^T?6Rfs«n% »wfir« 

w ^li^iirs^nR’r a5s«R^^l^iR^=(cii 

D. C. if J^oU argue that '*aA object which is bsifig burnt, is 
not burnt fiOw, but tt is butfht clhly Wh^ the piMOeSS of bumiug 
has ceased, that is not proper. For, if it burns in absence of c^ha- 
Kriya, why should not the whole Universe be taken as burnt on 
account of the absence of dalia-ktiyS coitenioU thereift ? 33 (2338) 

larar «®(r*rriT ^ gsir hr 


31. UJjusuyauayaniayao Vira-ji^indovayaipavalambigam t 

Jujgejja d^bamaQam dagdham vottum na tqjjha tti. (2329) 

34-. Bi}MtihRiayaiM^ V^t»MpagB^ ) 

YSjyhte dadiy tforihUna degtihafti vaiktwn m taveeh {2320) ] 

Trans. 34. The followers of ttte jgpeM Tirttwidiara ^ra- 
ma^ Bhagavifi Maliivlra, aire fit to say, that ddkyamam Is 
dagdha from tA fflftW <0f 1(riuilMra ^ jm 

caoxiot'lH^ Wi 
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Because^ 

^trr ’A aft t?fts»raTVTwftf i 

n vsFwar ^ fft ?Tft^ m^hir^^oh ■ 

35. Samae samae jojo jojo deso’gaoibh&yamei dajjjhamaQassa i 
Tam tanimi dajjhama^am daddham pi tameva tattheva (2330) 

n?t «tTsrnfft nftar 

35. Samaye samaye yo yo de^o’guibhavameti dahyamanasya | 
Tat tasmin dahyamaoam dagdhamapi tadeva tatraiva (2330) ] 

Trans. 35. According to Rijusutra naya, whatever part 
of the burning (object) is being burnt at whatever time, 1s 
said to have been burnt. Hence that which is burnt in it, is 
said to have been burnt there and at that moment only. 2330. 

?lf5 ?t«n 

^ ft 5Pft- 

D. 0. Fropa the point of view of the RijusCitra system, an 
object is comprehended only in its present condition. So, when 
a particular part, say, thread of the garment is burning at a 
particular time, it is said to have burnt actually. Dahymknck .is 
Wd as dagdha in this sense. When only a part of yoijr garment 
is burnt, you say that your garment is burnt, and thus you 
take the part of the garment as the ( whole) garment itself. 

We can therefore,'say that— 

V 5wr fft 
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36. Niyamepa dajjhamaoam daddham daddham tu hoi bhaya* 
ijijjam I 

Kimoidiha dajjhamaoamuvarayadaham oa hujja hi (2331) 

» 

?w*rnr ^ 5 ■xnrft' *<J i .fi«iq; 1 

36. Niynmena dahyamanaai dagdham dagdham tu bhavati 
bhajaniyam 1 

Kimoidiha dahyamanamuparatadaham ca bhavet (2331)] 

Trans. 36. As a rule, dakyam&na is dagdha. But a dagdha 
is said to have been burnt (only) alternately. ( Because ) 
here, some (part) is (actually) burning while some Is 
(actually) void of (the process of) burning. 2331. 

This has already been explained before^ 

Thus explained by Dhahka- 

I a* i 

37. Icohamo sambohanamajjjo I Piyadaipsanldao Dhahkam i 
Vottum Jauialimekkani motte^a gay& Jinasagasam 2332. 

3Tf«n nm 

37. Icchamt^ sambodhanamarya 1 Priyadar^anadayo Dhahkam I 

Uktva Jamalimekam muktvft gata Jina-saka^am (2332)] 

* • 

Trans. 37. Priyadar^ana and others said (apologetically) 

*'() Revered Sir, we follow your advice'* and leaving Jamali 

alone, (they) went to the Tirthankara. 2332. 

End of the Discussion with the First Nlhnava. 


18. Vide verse 2320. 




Chapter III 
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Discussiojn w|th the Second Nihnava. 

T wPi^ n i 

a»*i<!i«h«-m 5T«rft ll^'MR^^yii 

38. Solasayas&^i taya Jineoa uppadiyassa nanassa t 
Jlrapaesiyadii^^i to UaaMiapiHr^ Bamuppaooa (2833) 

39. Rayagihe GuQasilae Vaau oaudasapuvyi 7Ssagutte ya | 

Angalakappa nayari k,u>ra~piudai (2334:} 

?n?' i 

’inn’T^ a gww 

5'®rfi!RS% I 

,38. Soda^avars&ni tada JinenotpaditaHya jn&na»ya i 

Jivaprade^ikadrls^iatata B^abhapure samutpanna (2333) 

39. Bajagrihe Gu^aiilako Vasu^ofiturda^aptirvi Tisyagupta^ca l 
Auialakalpa nagarl Mitra^ri^ kara-sikthadina (2334)] 

Trans. 38-39, When sixteen years (had passed) since- 
the Tirthankara had attained the Absolute Perception^ the 
theory of Jivapradeifkas came into e.msslen(;t( tin Rigabit^pura. 






qf} <MiUr<lAibM»rTl y«w of lk» Omi- 
Mt<90 ki i(t<w of) %M*8rU)» (was fioqviw^) itr' 
^ qf % iiMwing Ma^) Wm^ 

f)f l}«iM riq* eif- Vt3i^2iS4)- 


wnw-iSO»CT?>^(kj^q ^ 

V3iillwj%?ii|^ f ^ ww # %i%f- 

I ! 14t9a-Bai| ml ^ 

mpjmj, ^ ? 1^5^ *w? @r«rj I 
«^ "^wiRsni q<pn n «i w^q « rft< n 4t f^Jifir- 

-^llvii 


* D. C, Sixteen years had p^^ased sinqe ,the Tirthahkara 
f ^ramaoa Bhagavan Mahavira) had attained Kcvala Jfiana. 

1. Like his predecessors, ^ramaoa Bhagavan Mahavira also 
had got his preachings composed in books. His Ga^adharas or 
principal pupils arranged his preachings in t^velve Ahgas. Of 
these twelve AAgas, the twelfth Anga waa divided into fourteen 
Pnrvas. Both the sects of the Jainas-the ^vetpmb^ras as well as 
Digambaras-accept these Pijrvas as the oldest Sacred Works of 
the Jaina Canon. 

The tradition of the ^votambaras about these Purvas ‘is 
this:—The fourteen Purvas had been incorpr>tated in the Ta’olfth 
.^iiga (the £)ris^ivada) wbloh wi^ lost before lOQO A. Y. But 
a detailed Table of its contents and consequently of t^e Pervas 
has survived in the Fourth Afiga-the Samavayanga and in tlwf 
Nandi Sfltra. (Vide Weber. Indi§ch Studien XVI p. 341). 

We are further told by the tradition that Sthavira Arya 
Jamba Sw&m! was the last Kevoli and Slhavira Sthulabhadraji 
was the last iruta-hevaHi who knew all the twelve A^as along 
with the fourteen Parii^ ;with <thqir meaning^ and ejsplanations 
of Intricate in 
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There was a preceptor named Vasusflri in the Guna^ilaka oaitya 
of Rajagriha. He was well-versedi m all the fourteen Pcrras. He? 
had a pupil named Tisyagupta, During the course of his study 
of the Purvas, Tisyagupta was once overcome by vanity, as 
a result of which, he left the eaitya and came to the city, of Ama- 
lakalpA. There, he was convinced ( of the validity of the Aoarya's 
view ) by a ^ravaka named Mitra^ri who* offered him lumps o# 
boiled rice etc. 38-39 (2333-2334)^ 


The whole story is told in details £#8- follows:— 

adlpBniTnn^ l 

40. Ayappavayapuvvam ahijjamaqassa Tisaguttassa i 

NayamayamayaQamlQassa dit^himoho samuppa^tjo (2335) 

40. Atmapravadaparvamadhiyanasya Tisy^uptasya I 

Nayamatamajanato drisl^imohah samutpannah (2335) J 

Trans. 40. While studying a Parva named Atma-pravada 
(Ayappavaya )* Tisyagupta not knowing the ( real purport of) 
a particular school of thought, was disillusioned, 2335. 

2. Atma-pravada (Ayappavaya) is one of fourteen Pcrvas 
incorporated in the Porvagata section of Dris^ivada. 

Parikrama, Sctra, Anuyoga, Pervagata and CcHka are the* 

five sections of Dristivada. 

• • 

Pervagata forms the most important part of Dristivada, on 
account of its containing the foUowing fourteen Pervas viz 

1. Utpada porva (Uppaya-parva). 

2. AgrayaQiya-perva (Aggeanatha-puvva) 

8. Vlryapravida-panra (Viriyappavaya puvva) 

4 . AtthinastippavSyapuTTa (As^nistiprarada ptlrra) 




1 Vida 
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^^Nhnsrpi ftwiaaw i ^ sjirjitc: 

ftwpmRWMi-**^ 13ft?^ ^ ^ w«t ftpntI ^ 

^ ^w| I ?t, fitt% ^ W, ?}%sn aRl%an # 1 

ar wsf ^ W ? I «(«fir% ^»u»mnn- 

fj# f^, % 14 3r|q” ?fir I (<i!4» hhr^ t 

5flf qMi ? I ^ apwi: 1irit 

«iRr^?5^, 3t5<5^ 4tfsi^ % ^ 

? 1spw^i ^ 5rTR»4 

^ I sff ? I 4^ f?»sr! 'rfifflif 4»^i«ras^?r^ 

^ ^ ^^sj) I atS ^(Rsnwnftqww 

i t » T ^^qF> *RR[, ^ g glsWRl^" ftwH- 

ftwigt 43iRt ii^i^'^ti 

D, C/ Durmg his study of a Parva, named Ayappavaya, 
Tisyagupta came across the following conTcrsation :~ 

“ O Lord, could one portion of a living being be called 
Jiva I 

No, that is not the correct view ” 

** Then, O Lor I! could the two, three, ton or many portions 
of a.Hving being be called Jiva ! 

5. Jnanapravada parva (Naijappavaya puvva) 

6. Satya pravada parva (Saccappav&ya puvva) 

7. Atmapravada parva (Ayappavaya puvva) 

8. Karmapravada parva (Kan y iiappav&ya puvva) 

9. Pratyakhyana pradftda parva (Paccakkhahappavlya puvva) 

10. Vidyapravadaparva (Vijjappavaya puvva) 

11. Avandhya parva (Avanjjha puvva) 

12. PraoavAda parva (Paoavaya puvva) • 

13. Kriya viiala parva (Kiriya visala puvva) 

U. Lokabindu sara ^liogablndusara) 
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“No, that is not tho coifeot viat?, A living being eveU one 
portion less, cannot be said to be Jiva* It could be called Jiva 
only if it is complete (in form) like Loka and Aka^a. ” 

Xisyagupta did not know that this statement was true only 
from one point of view, and not from all points of view. He, 
therefore, misinterpreted the above-mentioned hl^paka and fomie'd 
a wrongly-based theory as a result of th^lt. 40 (2^05) 

His theory is explained thus:— 

Vim ’ft 4 t ’TT^r^'nt ft t 
w fit ser giroit ^«r slt^ ftr 

41. EgSdao paesl no Jito no pheSdhino vi 1 

Jam to sa jeua pu^^o sa eVa Jivo paeso tti (25:i0) 

<15R4t tit Ifttffhifsft i 
’nt? nfTf ^ ^ uS; 9 tft lift: Jftit fft 


41. Ekadayah pradc^a no Jivo no prade^ahino*pi i 

iTat tatah sa yena ptinjah sa eva Jivah pratle^a iti (2386)] 

Trans. 41. One or nfore p^rts (of A Wving U^ltfg) cannot 
be said as Jiya. That which Ibckd (s^ome) pArt, is alAo not 
(Jiva). So, that ( part) by which it beconfAs eompi^te (ih 
form), is AlOile called Jiva 2336 

^ W^SWftWWn tf Wo, W I 

^wwww% Wit tMt ^ 

wm ti X tft 

fl wt wtfiTiWo Wi ^ W WWf WWOTB 

_ » 

D. C| Sinoe the above-mentioned 'h^paka does not admit 

of one or m(tfe pradeias of a nving beinff to beyivw and Binoe 
it does not allow a %vi% ImSaig m # tiS 

other, to be called as Jlpa, 106 M ib.liIMVl lM6t 


KihiiaravSda 
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pradeia should alone be called Jfya, because it makes the whole 
being complete in form. 

misinterprets the alapaka in this way and gets 
liimself confused. 41 (2336). 

Then, 

3lf ?r ST !TT*T«Jt I 

?it n«'Tft«niit fini 

42. GuruQa’bhihio jai te pa4hamapaeso na sammao Jivo I 
To tappari^amo cciya Jlro kahauiantimapaeso ? 2337 

[gSPmsf^f^ sift 1T«T*III%^ ST I 

STW w r fi ’irrsT w 

42. Oiiruga*bhihito yadi taya prathamaprade^o na samnito Jiyah | 
Tatastatparinama eva Jfvah kathamantimaprade^ah ? (2337)'] 

Trans 42. He was told by the preceptor that ** If you 
do not take the first part ( of a living being) to be Jiva, 
how could the last portion which happens to be of the same 
consequence as that of the first one, be calied Jiva? 2337. 


psn ! sTfi[ tr 

SI HiHi, ^ %5 t J- 

=1 ^ atsft I fj: ? qRqftsnsi # f9ir I 

SRfir-Sl^^finRfrssssjIJ^^sft St 3t >«| » 

D, C. In reply to the belief of Tisyagupta that the last 
portion-and not the other portions-alonc should lie taken as Jiva, 
Acarya Vasusttri explains 

*'0 Tisyagupta, if you do not take the first part (of a 
living being) as Jtva, it is not worthy of you to take the last 
part also as Jiva* Because, the last portion is of the same pari' 
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Xikma as that of the first one, and hence, is in no way different 
fix)m the first one. 12 (2337) 

aif«r ^ ^ «rT ? i 

43. Ahava sa jivo kaha naimo tti ko va visesahea te ? 

Aha perano tti buddhi ekkekko perano tassa (2338) 

[apiwrt H aiftir ? l 

aro ^ f1?r iia^ii^^^cil 

43. Athava sa jirah katham nadima iti va viic^hetustava ? i 
Atha perana iti buddhirekaikah peraoastasya (2338)] 

Trans. 43. ‘*Or. if that (portion) is Jiva, why not the 
first (one) also? Or, what is the distinctive purpose for 
holding such a view? Here, if the contention (is) that it is 
complete (in form) due to the last portion, (The reply is 
that) It is complete (in form) by each and every portion." 

2338. 

3PRF, 5|- 

^ H spwi t I ai«r 

a^i wa ^ ^ a im ^ aa if|[: i 

^ aa>w i % i vw «5ai a^a^a^ iia^^<sii 

.DC. 

The Acaryai-Aocordiug to you, the last portion is jiva in 
spite of its being similar, on what particular ground do you 
hold this belief? 

Ti^agupta:-Since the last portion completes the range of 
innumerable portions of which a living being is composed, and 

the first portion does not do that, I hold the last pn»deia to 
haveyiva/va. 



NihnaTa7ada 


;5l: 


V*da] 

The Acarya :-You are labouring under a great disillusion by 
doing so. For, it is not the last pradeka alone, but each and 
every pradeia of which a living being is composed, that helps 
to compose tmd complete the perfect form of a living being. So, . 
either each and every portion of the living being, shall have to 
be taken as Jiva, if we accept your views; or there would be 
nothing like jivatva in the last portion like other portions result¬ 
ing in the absolute negation of fivaiva 43 (2338) 

If wo accept Jivatva in every single portion of a living 
being, there are other difficulties also- 

44. Evam jivabahuttaoi paijivam savvaha va tadabhavo | 
lochavivajjjab va visamattam savvasiddhi va. (2339) 

[<f4r «4«tT w i 

44. Evam jivabahutvam pratijivam sarvatha va tadabhavah | 
lochfiviparyayo va visamattvam sarvaaiddhirva (2339) ] 

Trans. 44. In that case, every jiva will have to be taken 
as composed of numerous jivas. Or. there would be absolute 
negation of it If it is left to your free will, there would be 
reverse or ambiguous (statements) as well. Or, all the alter- 
natives (will be proved) 2339. 

3(T^ I arw 

H <1^ ^ ft aiyaw I 
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^fir 1 1 ftw?? fit ^ «Nis, %N3 5»3 Ni 

ffir ? srtSpPjsf «?«n? ^ ’wfif, ^t^w- 

«iwft qnw ^i^ ?fir 

B. C. If you take aJl the pradeias as having jWaiva along 
with the last prrdeia, every jiva will have to be taken as 

composed of a number of other JiVdS, If you do not take them 
as jivas, there would be absolute negation of jivatva. 

StUl| however, ignoring the feet that the last prade^a is, in 
no way, different from other pradeias, so far as pargflivii is 

conoerued, if you insist with your own sweet will that the last 
portion is jiva, and the rest are d-JivoSt then, like the free will 
of kings etc, you could, as well, insist upon the reverse state¬ 
ment viz-that the first etc. are jivas and the last is a-j\va. Or, 
why not say vaguely that some of them are jlvds and some are 
d pvds 1 Or, you could prove the validity of all the possible 
alternatives. For, being dependent up>n your fi-ee will, you can 
opine on all sides, 44 (2339) 

4 ^i®wrr 5T ftr sr ^ i 

%%g arasgaJli ^^w{rrtrTiT% ^ 

45. Jam savvaha na visum savvesu vi tarn na regutelkm va I 
Sesesu asabbheo jivo kahamantimapaese i (23-10) 

!r ?Tf sr i 

45. Yat sarvatha na visvak sarvesvapi tad na rc^utailamiva | 

* ^e^svasadbheto jivah kathamantimapradeie ? (2340) ] 

Trans. 45. That which does not enlirely exist separately, 
does not even exist in all parts (combined together) like the 
< drop of) oil in sands. Similarly, when JWd is not present 
In other pa'ts, how could it exist in the last portion ? 2540, 
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n 


^ mfir, w ^'SPbSii ^ 

iwn^ si^ 3ft^, ?nr:|^ ii*i<nf^^«raAir«# 

«in»nfJ!tt ii^^veu 

D, C. Like the drop of oil in the particles of sand, that 
which is not present in each of the portions separf^ly, does not 
«ven exist in all the portions eoiuhined tfigether. 

Since you do not adiiik the existence of jivatva in {jortions 
such as the first one etc., how could pvatva be present in the 
last portion accidentally in spite of its being siuiilor to other 
pntions in respect of parb^ma etc, I 4o (2340), 


aia hi fir i 

?nf ^ sa- fir UtfVi^?v?u 

46. Aha de&ao'vasesesu to vi ktha savvahanCiuie jutto | 
Aha'tammi va jo hen sa eva sesesu vi samaqo 2341. 

[ara «k4 3 ^ 1 

aro fTft«R;arT ^ w »T«t 

46. Atha de^ato’vase^sii tato*pi kathaui .sarvathantime yuktah I 
Atha tasniin va yo hetuh sa eva ^esesvapi samanah (2341) ] 

Trans. 46. If it is said that in the remaining portions 
jivatva exists partially, then also, how could it be wholly pre¬ 
sent in the last portion? The same reason for jivatva as it 
is present in it (the last portion), is present in other parti* 
cles as well. 2341. 


wis I anNwi-wjft ^ix P Fgw^ 

f«j.f 15i5 wia daft wnH sTwift- 
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«<tR I i^siMi 

ft ? ift ii5i^»?n 

D. C. 

Tisyagupfo i-ln all the portions except the last €»i6 of the living 
being, jivatva exists partially, while in the last portion it exists 
wholly. 

The Acarya :-That is not possible on groun(& mentioned 
above®. How eouLd jiva exist in the last portion wholly, and in 
the rest of them partially ? There al'so-, it is proper to admit 
its existence partially as in the case of other portions. Hence, 
if the whole of jiva is taken as existing in the last portion, it 
should also be taken as existing whoEy in other portions as- 
well. 46. (2341), 

•n[ f 

anf ftftrarr Irer h ii««iir^»^u 

47. Neha paesattaQa& anto jivo jahSimapaeso | 

Aha suyammi nisiddha sesa iia u antimapaeso. (2342) 

[Snr vk v n H i ^ tss^ » 

snf ^ ft6ra[r» twr ^ 

47. Neha pmde^atvato*ntyo jivo yathadbnapradeiah | 

Aha irute nisiddhah ^esa na tvantunaprade^ 47 (2342)] 

*r !5 ft* 4t ftr 3Tf ^ wfl? ?H 

Tufipn afWi sr ftr ii«<sii^^v^it 

48. Nanu ego tti nisiddho so vi sue jai suyam pamanam tel 
Suite savvapaesa bhaqiya jivo na oarimo tti. (2343) 

ff?r firfts? wsft’ 'iftc JTwr^ ?w ii 
■*rfW sftft n 'WW . 


3. Vide verse 2340. 




Va^a ] ^hiunraTada : 55^5 

i48. Nanvcka iti nisiddhah so'pi ^rute jradi pramaqam tava4 

S^tre sarvaprade^a bha«ita jivo na caraaia ki (2343*) ] 

Trafls. 47-48. Just as the Hrst portion is not jlva on 
account of its (quality of) being pradeia, the last portion is 
also not jiva (for the same reason). If it is said that the 
remaining portions are excluded from the (said) -commaod^ 
ment, but the last portion is not excluded^ (The answer is 
this)- If the commandment is accepted as an authority (by 
you), that (the last portion) is, also, in fact, excluded from 
the commandment by virtue of its being one, in the (said) 
commandment ail the prade^as (combined together) have 
been stated as having jiva. Jiva does not. therefore, exist 
in the last portion alone. ( 2342-2343). 

513 I f?r5 ? I 

gfti^ 

JWW^, #R# ^3, JMmq55RR 

5ft^ nrfirat:, 51 'SR5nrB[?t51 m 

^ ftpn ” I 

ara: 3^pn5n55ift^3i 5 ito ifif 

D. C. Aolrya :-Like the first portion, the last portion also 
has no jivatva on account of its, quality of being a pradeia. 

Tisyagupta;-But that does not go against the main iruia 
or oonunandment. Because, the 4ruta excludes pradeias such as 
ibe first one etc. from having jivatva, where as the last prade4a 
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Ib not e3EoUide<l like that. So> wh;^ ahould we not take the labt 
prade^a as having jivatva ? 

The Acarya :-The last portion is also exolndtd jfrom tho 
iruta OA aceount of its being a single pvade^a. I would tdso like 
to draw your attention to the statement therin, that all" the pra- 
de^ oomhined together would form jiva, while one single last 
prade^a camnot do so. It has been stated, therefore, that ** Jamha 
Qam kasiqe padipanne logagasapaesa-tullc jire tti yattavyam 
siya. ” 


Since you take this iruta as an authority, you eannot take 
the last portion alone as jiva. 47-48 (2342-2343:). 

The same klea is then illustrated as follows 


^nwrraait 

49. Tante padovayari na samattapado ya samudiya te ui 
Sayye samattapadao sayyapaesa taha jiyo (2344). 

[n^: !i ’BTHFTTOu 51 

3fN: 


49. Tantuh patopakari na samastapata^a samuditaste tu f 
Sarye samastapatakah sarrapradeiastatha jiyah (2344)'] 

Trans, 49. Thread is a (helping) constituent of pata, 
but it is not the whole pa^a Itself. They are said to be pa^a 
t only) when they (i. e all the' threads) are combined to* 
gether The same is the case with jiva and (its) constitu* 
ents. 2344. 





V5^ ] Nibnft?aTa<k : 57: 

^igRpn sfrt II^^V»II 

D. C. A thread of a pa^a is only a ooxistituent of the pa%a 
as a whole. It ca((|^t be said to be the whole pa^. All the 
threads ijombined together form the pai,a Similarly, one single 
prado^a oannot be taken as jiva, but all the prode^as eombine<l 
together form jiva. 49 (3344) 

sr Ptot i 
% w»n anr 

grf nr nsftnnt i 

fir a®5rfgR vw fir rft gW ih?ir^^»V> 

69 . Evambhuyanayamayam desa-paesa na vatthugo bhinna 1 
Teqaratthu tti maya kasi^am oiya vatthumi^^ham se (2845) 

51. Jai t&ui pamaiiamevam kasiqo jivo ahovayarad I 
Dese vi savvabuddi pavajja sese vi to jivam (2346) 

t'W’qjTsnmn finft i 

JtsrwfirHpi wA f wrn R a r 

?!?!, v»lT«»tR4 fltfsit gft^sq^ S T H l H i q^ I 

$t«rrarfir ?wt 

50. Erambhutanayamatam de^a-pradeiau na vastuno bhinnaut 
Tenavastviti matau kritsnameva vastvis^m tasya (2345) 

• 

51, Yadi tat pramaoamevam kritsno jivo’thopaoarat | 

De^e'pi sarvabuddhih prapadyasva ^esanapi tatu jivam (2846) ) 

Trans. 50-51. According to the Evamthskta /wy^a, various 
portions (of an object) are not different from the object. 
Honce* they are known as a-vasiti (or non-objects). The 
Whole { of an object) is alone accepted as mstu according 
to that (point of view), If that is accepted by you, jxva too, 
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is a whole (being). Still however, if the part is metaphor^ 
cally understood as a whole, then, the remaining parts should 
also be taken as jiva. 2345-2346. 

H Onttij 

I ’ffi: nmni wjnRr 

?rft qftrnt si Jifiraim i at«t 

“ in^ “<i5» 

Jt^ir, irfj 

5ft# sifiwiR^, s=^isrw ir»iR5^f<ft 

D. C. According to the Kvambhcta point of view, various 
parts of an object are not taken as diflEerent from the object. But 
a part is not taken as a whole by it, Deia-pradeias are, there¬ 
fore, a-vastus acconling to tliis naya. The whole of an object 
without tho consi<leration of deiapraddas is alone taken as 
vastu. From this point of view, therefore, you should take jiva, 
existing in a whole and not in a part like the last ppixde^a. 
If, at this point, you take the point as a whole metaphori¬ 
cally, as in the case of an expressiou such as '* A village is 
burnt ” “ A cloth is burnt ” etc, you shall have to take jiva as 
existing in other prade^as also in the metaphorical sense. 50-51 
(2345-2346 ). 

51^ «r sr T l 

<31f SI 

52. Jatto va taduvayaro desune na u paesamettainmi | 

Jaha tantu^ammi pade padovayaro na tantumnii (2317) 

4 . Evambhuta naya is a sabdartha-grahi naya and explains 
the meaning of a word from the point of view of vyutpatti or 
derivation. In other words, this na 5 ^a interprets an object in tho 
light of its strict etymological derivation. 
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w sr 5 Sf^^ra I 

»mr !T^ ST ^1% 'TStT^fTt ST fTS?ft l^s^ll^^WVSlI 

52, Yato va taJiipacaro dcsone na tu pradesaiuatre I 
Yatha tautii na pa^c pa^opacaro na tantau (2347)] 

Trans. *12. Or, that (sort of) metaphorical interpretation 
is applicable (to an object) having less parts and not to a 
single part, just as a metaphorical interpretation is applicable 
to a pa^a having less th’*eads but not to the thread itself 
2347. 

3T^IT!^^ ^flspTSl^ ST St«|fir, 
g3si%, sjsn qt qitq'q^ 

ST ?|q!RH«sp(5r ^ rR^«'sii 

D, C. Even i)y means of a metaphorical interpretation, the 
hist portion docs not become jiva, because the metaphorical inter¬ 
pretation is applicable to a jiva lacking in some parts, and not 
to one single portion. Take the example of tantu and pa%a* 
The metaphorical sense of /;ata could only Ikj transposed to a 
pa\ia having less parts, but it couM not in any case be applied 
to a tantu. 52 (2347 ). 

The Acarya explained Tisyagupta in this way, but, 

tnoinr^ sr ^r^arf nah i 

fifft aTfSTTTSK'TTq filfTf^R'SIT 

•*TqiqTflT-'TI<IV-W'lI-^4!Trt‘iTar?TTr*Taft ■STOTf I 

^rt^ 1 ftsiflsT»TT S% sfiTTT % ?Ta»y ^iTf 

ST5 gnr 'TWfir«r«iarf«TqiaitsstsT^ i 

Wf nt m fk^imr fJrsg’Rr^TT ^ 

53. lya paijgavid jahe na pavajjai so kao tad bajjho | 

Tato Amalakapple Mittasiripa suhovayam (2348) 



•' 60 .* JHnabliadm Gapi's (The seoond 

54. Bhakkhapa-pIna*Tanjapa-Tatthantavayavalabhi(5 bhapai i 
Savaya I vidhammiya mhe kisa tti tao bhapai saddho (2349) 

55, Napu tujjham slddhaiito pajjantayayavaniittao’yayavi | 

Jai saocamipam to k5 vihammana micohamihara bhp (2350). 

Cf9r sr irnrs i 

WT fWk^rr 

’rfit fiTs«n?^aw w •«? 

53. Iti pr^nkpito ySyad na prapadyate sa kritastato bahyah | 
Tata Amala-kali^yim Mitra^ya sukhopayam ( 2318 ) 

54. BhAk^apa'-paQa«-yyaajana'*yaatraat$yayayalabhito blianati | 
^rayakal yidharmita vayam kasm^iti tato bhaaati ^atklhah 
54 (2349) 

55. Nanu taya aiddhintiiij^ paryaotayayavaso&lratoVayayl | 

Tadi satyamidam tatah ka yidharmata mithyatyauiitaratha 
bhayatSiaa 55 (2350)1 

Trans. 53-54-55. In spite of his being, thus, instructed 
•by (his) preceptor, when he was not convinced, he was 
excluded (from the Order of Monks). Then, in (thecity of) 
Xmalakalpa, (he was invited) by Mi^ra^ri for dinner etc. 
When offered the last portions of food, drinks, condiments 
and clothes, he said U ^ravaka 1 why did you insult us by 
doing so ? The host replied ** According to your theory, the 
last portion. Is the whole object. I! it is true, how is the 
‘ insult (made)? Otherwise, your theory is false* ** 







iim iwprf ^ I swfiift p^: 

5wR«ift?wp» "wn n !i^t^ TO 3WTO <wr« 

^ iR<nssTOI^ ^TO! I TO f^^«fhiTO^ 
^'Pn^rs5t” ?R» 9TOt »jto i5m^TOs-‘'»»^ 

UTOSPW TO TO^J*5tTOm*TO»r^ I ” tiaWcT I ^ “St TO 
^ropplro TOi^ TOWiTO<iTOr «?3wt TO»t-^is<Mt«t- 
TOSR-TOff^^^gfN^ ftroftatJ i to^J dia i iWwTOi ^ 

f^-ftiTOifroi uf^fira I TOt vm- 
i «nTOi! fwftmi fiwftr mt TOfiiff<i^ f ” ( TOi«n 5 t 
sTORr-“5i^ paPrrof^” i “PpBftw ^ ftt” 3i?imt ^ 

ftwn inrot ir?«cii=^^»'«.u^^Hoh 

D. O. When Tisyagupta did not accept the explanation 
offered by the Aoarya, as mentioned alove, he was turue<l out of 
the gttccha. Then, while wandering hero and there, Tisyagupta 
oame to the city of Amala-Kalpa where he lodged himself iii the 
forest named Amrasak. There Mitra^ri, a ^ravaka, apprehebding 
that he was a lUhnava, invited him to his place for dinner etc. 
in order to make him conscious of his error. 

After Tisyagupta entered his house, Iw placed a pile of 
objects for food, drinks, condiments and clothes, in ftont of him. 
Then, from the midst of all those objects, the host took out the 
last portions of all the items and offered them to Tisyagupta. 
Being enraged at this act of the host, Tisyc^upta said ** O ^ra* 
vakal what do you mean by insulting me like this! The host 
replied "It is, in fact, your theory that the last portion of an 
object means the object as a whole, how are you offended in thal 

case! For, otherwise, your theory would be false” 53-54-55. 
( 2848-2849-2350 ) 

And> 

^ ft ^ i 

#Wf P n^ t 
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56, Auto’vayavo na kimai samattakajjam ti jai na solihimaS I 
Samvavaharftie to tanmii kao’vayavigaho ? 

[ 5T RrPr ^ ^sPriRTt i 

56. Autyo’vayavo iia karoti samastakaryamiti yadi na so’bhi- 
mata5 | 

Samvyavaharatite tatastasmin kuto’vayavigraliah ? (2351) 1 

Trans. 56. The last portion does not do the work of the 
whole. And, therefore, if it is not acceptible to you, how did 
you apprehend the object as a whole in that part in absence 
of dealing together? (2351). 

?rf| OTrati?r«rft# 

D. C. On the ground that the last portion does not do the 
work of the whole, if the last portions of food, drink, clothes etc. 
do not satisfy you, (then), how is it that you apprehend the 
whole body of all the avayavas combined together into one 
avayava onlyl 56 (2351). 

^ 'Twt sstft l 

•arf ft T'Jt # fife ^ret ^3^ ^ 

57. Antimatantu na pado takkajjakaranah jaha kumbho 1 

Aha tayabhftve yi pado so kim na gliado khapuppham ra 
(2352), 

[srftwwsgs? *niT • 

aro fife ^ art t 
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57, Antioiiitauturiui pata^tatkirySkaranato yatha kiim'bhaJii 
Atha taflabbave'pi pa^ah sa kini im ghatah khapuspaiii va ? 
<2352) 1 

Trans. 57. Like ghata, the last thread also could not be 
called pata in absence of its doing the work of pata. An i 
in spite of that, if it is ( taken as) pata, why should that not 
be taken as ghata or khapuspa? 2352 

I w nv 13r<r 

?r^*n%sfir vs nf| qjj 

^4 qt q qqfir, 

D, C. Jubt as a gliatci couH not be called a pata, the la.st 
tlfrca<l of a pata also could never lie called pa^ on account '>f its 
inability to do the work of pata. Now, even in spite of its in¬ 
ability to‘do the karya of pa^, if the last thread is taken as 
pa^a, why should Khapuspa not be taken as pa^ on the same 
ground 1 57 (2352). 

And, 

grq«'*Tsqt«r^'ar*TrqTait ^ ^ l 

58. Uvalainl)havvavahara.bhavao natthi te khapnppham va 1 
Antavayave’vayavi ditfjhantabhavao vavi (2353) 

TCr5?n'*Trt?it qrFir 

58. Upalambhavyavaharabhavad nasti tava khapuspamiva t 
Antyavayave’vayavi dris(jantfibhavato vapi (2353 ) ] 

Trans. 58. * Like khapuspa, the whole Is not (present) in 
the last portion, in absence of perception, practical utility, 
and (apt) illustration. 2353. 



16 ^ ‘ Jinabhadrar Gfagi^S' [ The second! 

^irw-v ‘ 3<R!N5wn8W- 

g<ra®^!, s<pr?ni<n^w, i “ 3 p?ip»<i?wj 

D, C. Since the whole of an object i< neither perceived, 
nor utilized in the last avayava, it caiuiot Ihj taken as existing 
in the last portion. And, there is im> illustmtiou to prove your 
theory. 58 (2353 ) 

For,^ 

^w^«iaftsg»inirr?ti*m«ft srr 'rfe^ atPiniT i 

59. Faccakkhao^num&^adagamao va pasiddlil attbft^am |! 
Savvappamanavisayaiyam micohattamovam bhc (2-354) 

59. Fratyksato’numanadagamato t& prasiddhirarthanam I 
Sarvapramanavisayatitam mithyatvamevam bhavatam 

(2354)] 

Trans. 59. Establishment of (various > interpretations is 
(possible) either by means of direct proof or inference or by 
means of agamas. Your theory is thus worthless in absence 
of all (such) authenticities 2554. 

ii <r n iw^ i 

awt ^w w awnaM twiWfiwil ir^hwi 

D. C. Various interpretations are established on the strength 
of pratyak^ pramams or igaxnas. Your theory being devoid of 
all such pramlQas becomes utterly baseless. 


fv firfiprr t 

!ivrni5^ >rWnt . 
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60. lya ooiya sainbuddho khamiya padUabhiO pu^o vihina I 
Gantum gurupayamalam sa-sisapariso padikkanto (2355) 

[fPr 1 

n?»r irPn!n=?T: ii^»ir^hhii 

60. Iti ooditah sanibuddhah kslmitapratilabhitah punarvidhinl 1 
Gatva gurup&daiualam sa-^isyaparisat pratikrantah (2355) ] 

Trans. 60. Being thus inspired and instructed, he was 
pardoned (for his errors), and awarded presents by Mitra^ri 
according to regular custom; (then), having gone near the 
soles of the preceptor’s feet (and having) saluted, he returned 
along with his retinue of pupils. 2355. 


«*<ni »irf snrat gif^ ftsRiT 

D. C. When Tisyagupta was thus inspired and instructed 
by the oravaka Mitra^ri he was fi)rgiven and awarded the full 
lumps of bhojana etc. by Mitra^ri. Tisyagupta, then, saluted the 
preceptor, and returned with his pupils. 


End of the Discussion with the Second Nihnava. 



Chapter IV 


Discussion with the Third Nihnava. 



4iieetii ?Tf3n i 

aiaw w l^ ea * ' ’r ww 


61, Caudasa do yasasaya taia siddhim gayassa Virassa | 

To Avvattayadi^thi Seyaviae sarauppan^a. (2656). 

L^W a ^^5Tn ?TO WRS I 

nTikss^roWfes ^r3?TOr 

61. Gaturda^a dye yarsa^ate tada siddhim gatasya Virasyat 
Tato’vyaktakadristih ^yetaviklyam samatpanna (2356) ] 

Trans. 61. When two hundred and fourteen years (had 
passed) since the Nirvana of ^ramana Bhagavan Mah&v!ra, 
the theory of Avyaktas came into existence in (the city of) 
^vetavika. 2356. 

• « 

Here is the story of the production of this theory 

^ t tp ptu rfe fi t q iT a mefl <ylhrwr«^ 
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62. Seyi»ri]^latadh$ jogo tadciimahiyayaj^tll# ya i 

SohaaimaNalifligumme Kayagihe Morijabalabhadde ,{2357) 

62. ^Tetavikapaulasadhe yoga taddivaaahridi^aiule oa| 

SaudharmaNalmigulme Kajagrihe MauryaBalabhadra^ (23^57)] 

Tfans. 62. While teaching (the practice of) yogastnihe 
l^ttliladha (church ) of (the city of) ^vetavlk^ irhen the 
{>receptor passed away to the Nalinigulma (fegion) of the 
Saudharmas^ (as a result of) acute pains in his heart on the 
same day, Maurya Balabhadra brought them to the right 
path) in (the city of) Rajagrfha. 2357. 

I ^ ^ snqg^n^inqi: i 

I ? ^ i^4r: I 

»R«ft91 w.* I 

I ^sinraisra#{ ^ 

i«f 91’^ >t<(m #1^ TXHi 1 

i»|gi ^ ’H'5®5n slRKi wMt; w-fniifW 

*<Wf*WISS?W ^4PRPW ^ 

WiW fm<is^»w » g n w i, < S i wi i Rw ^mramreqtwi 

ifnpR^ 't ggrt »ras I ^ «nw«'«<k* 
f^<wPu 19wi«wt I gfi> <§i 

lll■.^■l.i i f i ■ , „ .i.. — ■.,...., — . — .— - — -■ — ■■ . . . . 

1. &guai <Qf the highest types of dehiea kaewn m BaucUia* 
mtas (For more detmls ride foot-note 3«^em2867Cib4pterIZ). 
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^t, 3P»»«n I 

fJsqftuRPRPi: "RW R «I«P& I rraswf^- 

^sfiiftfn:, «RftiRc B^rat aft 
ift aaift »Rat b4 h i i-^ at at ? ift i ^ ^ 
isaift Bfaa-" aft ” wf, ^aB4 b jRatja aa ae^, ?i% a aa 
a^» I ??a ? a^a^, aft a aa wta^ “aa ataas” aat, atg;??} 
a?atia aa ?aa&, lis m aiitaa^:, ^a awat ^a a a?a'^ ’’• • a 
a aiftaat^ ^aaaa a^aftft aaa^ aag^ i ^aaasi ft isftta4- 
a^aaift ^«a%, a g aigaaa^, aftaa?ai^ %atftrfa i aa a gf^- 
faafag a afra?^ aiagwaa atw; fat: i a4??aa aa gi aai 
aatM aa a a14asiRnj^ aaa^ ant amt i a a at?! i aa^ 
I fttnat aatssaataift^ ftgat ^5 aataiat gafitaa%% fiig^i 
aatajaaig tRa aa^a atai ft at » ft a ^ asaaXa aiaap} 
atgatats i a^ 5Raft a 2 %S a ant^sianffits ataig,-'‘aag? 
a4 apftat ataa^at^” ag aaaaata, aaatORa atntft 1 1 aat 
atft atatg,-“g«afta3jp^%a at atatft ft ataats? aat i ” aaait- 
sft ft aht!> atftais> aftaa at 1 5 ?afif at Ift ? i ” It: atta^- 
‘ataataaa[i’ a^, awtasatftaat ft^ftarnaaft aat^ 
asgaifta a laa ? i laitftfinlt^faa aa^: atat# aaaftat i 
aa: ag^ afttaia a^<{ aftaat^ i aat agt 

“ aaat aataanifta aat a^ft ftftag.” <ft tMtaPtfit ir^h«ii 

D. C. Arya Asldhacarya was the preceptor of the Paula- 
sadha church in the city of ^retarikft. Many of his pupils learnt 
the practice of Agasha yogas^ under him. Asadbac&rya was 


2. Ja order to attain a highly-esteemed position of a perfect 
ascetic, the Jaina sadhus practise a peculiar type of penances 
known as ** Yogodvahona,” Agadha yoga is one of the various 
processes of ** Yogodyahana 
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thus their preceptor. On account of excessive strain taken by 
him in reading and teaching the practice of Agadha yoga, Arya 
As&dhacarya suffered from acute pain in his heart and he died 
on tile same night. Consequently, he attained divine form in the 
Nalinigulma viman { region) of Saiidharma deva-loka. 

This was n»)t known to any one in the temple. Then having 
known the past incident by Avadhi Jnana®, Arya Asadhacarya 
took compassion on the sa<lhus who were practising yogas and 
entered tlie same body. Immediately after that; he got up and 
asked the sadhus to prooee<l with their lessons of the second 
half of the night. Thus, the go<l.iu disguise of a preceptor taught 
tlic Uddeia (aims) Samud<lo^a (explanations) and Anujna. 
(Commandment) of the Holy writ. Practices of all the stages 

According to Patanjali, yoga is defined to be “ the preven¬ 
ting of the modifications of Qiiia or tlie thinking principle (which 
modifications arise through the three Pra/naoflrs-Porception, In¬ 
ference, and Verbal testimony-as well as through incorrect asceiv 
tainment, fancy, sleep, an<l recollection) by abhyksa or the 
constant practice of keeping the mind in its unmodified state 
(clear as crystal when uncoloured by contact with other substa¬ 
nces) and by mifkgya or dispassion. ” This dispassion being 
obtaine<l by prax^idKkna or devotedness to the Supreme Being, 
who is defined as a particular parusfl. or spirit unaffected by 
afflictions, works etc. The eight means or stages of Yoga or 
Mental Concentration are : JL. Varna (forbearance) 2. Niyama 
(religious observances) 3. ksana (postures) 4. Praqayama (re¬ 
gulation of the breath) 5. Pratyah&ra ( restraint of the senses) 
6. Dharaqa (steadying of the .mind ) 7. Dhyana (contemplation) 
8, Samadhi (profound meditation, which according to the Bhag- 
wad Gita VI B. is to be practised by fixing the eyes on the 
tip of the nose. True Liberation is the cessation of matter and 
spirit or KetiviUya (isolation ) the self-mortification and asceticism 
connects it closely with Buddhism and Jainism (Vide pp. 821- 
822 Sanskrit-English Dictionary by Sir Monier Williams). 

8. j^eroeption attained by means of oonoentraotion of attention. 
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oi yogas were completely taught in that way, saving thereby 
all the sadhus from the interruptions of time etc. by virtue of 
divine power. Finally, while going to heaven, after leaving the 
human body, he said to tlie sHhus ** A-samyata (uiweatrained) 
as I happen to be, I made you, who happen to be ,of high 
moral ol.aracter, bow to me. Please pardon me for that act of 
mine« On the other day, I happened to meet with death and pass 
away to the heavenly regions, from where I condesoended to 
come here out of sympathy for you and taught you all the 
practices of yoga. ” Having said so, he returned to his heavenly 
abode after bemg pardoned. 

After his departure, sitting around his Ixxly, the sadhus 
begun to think like this.- “OhI an a-samyata (imrestrained) 
deity has been rei^eeted for a long time. The same eoidd be 
diembted in the case of others os weU. For, who knows whether 
«fie is s^yxUa or a-scfi^yaUi ? It is better, there^are, not to 
t«apeet imy body. By respecting an unrestrained deity, we would 
become jyuirs. ” Oonsequentiy, short-witted as they were, all the 
eidhus resorted to indiscretbn and did not even bow to ^ich 
other as sadhtis. 

Then, some of the old and wise sthaviras tried to esypilain 
them the right thing. The foUowing conversation took pkice 
betwe^ them and the Nihnavas. 

STHAVIRAS :-If you entertahi such a doubt with regard 
to each and every one in this world, then, why not doubt the 
asceticism of the deity himself, when he introduced himself as a 
• deity to youl 

Nihnavas:-There as no doubt about his beii^ a deva» firstly 
beoausee, he himself said ^t “ Z am a deity ** and seomadi^ 
because he was directly persoeived asadSpl^a. 

Sthaviras :-Th6 same will be the case with sidhus also. 
Those who say that, “ We are sadhus ** and those who are Te* 
mygMi as sldhua dweetAy irom theW afipaatsiaia, 
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be taken as sidhus and ao^ you shotdd not rofbiin Afom respe«i>- 
ing each other as sadhus* 

And, you oaimot assert that the word of a tUva 5s moie 
trust-worthy than that of a s&dfm, A deva might tell a lie even 
for the sake of fun etc., but a skdhu being completely averted 
from felsehood, would never tell a fblschood. 

Stbaviras tried to persuade them in many other ways, but 
they were not convinced. Those Avyakta-vatlins were, therefore, 
expelled from the Gaccha. Then, wandering here and there, they 
came to Bljagriha Nagara in course of time and stayed there in 
the Gki^asrla caitya (temple of an yaksa). King Balabfaaxlra of 
the Maury a Dynasty was a devotee of Jaina Dharma. So, as 
soon as he oamo to know of the arrival of the Nihnavas of the 
Sceptical Type, he called them with a view to bring them to the 
right path. When they were brought to his palace, the king 
ordered them to he killed by crushing them imder the feet of 
elephants. When the retinue of elephants was brought there* m 
order to crush them, the king was thns told by the nihnavas 
** O king 1 you are a devotee of Jaina Dharma. We are also 
Jaina ^ramcmas. Then, why do you kill us ? ” The king replied: 

** According to your principle, who knows u hether I am a ^a- 
vaka or not 1 And who knows if you are not thieves, spies or 
burglars 1 ** The Nihnavas said ** We are certainly Sftdhus and 
none else.” The king replied:-If you are real Sadhus why clo*n*f 
you respect the elderly sadhus jn your group?” 

On hearing such harsh and tender words of the king, the 
NIhBArvas were roused mid brought to the right path with all 
tWr doubte removed. 

Finally, the king said apologetically that he had to do all 
that for the benevolent purpose of rousing them from ignorance 
and henae he craved their pardon, which was duly awarded. 

snmtf story is now dtescribetl by the author in detaife t-*- 
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5^ ifwn^oT ^rfTT I 

'rfNtfip? 3 rg ^ ?r qft r%<»ft an^n ii^^il^?H<:ii 

63. Gurn^a devibhae^ja samaijaraveija vaiya sisa. 

Sabbhave parikahic Avvattayadi^^hiinio jaya. 2358. * 

[3^'»n flrrftfTTi I 

^nr»^ giTw ii^?iis^H<iii 

63. Guruga devibhatcna ^ramanarupc^a vaditah ^isyah I 
Sadbhavc parikathitc’vyaktaka drs^ayo jatah 63 (2358) ] 

Trans. 63. The pupils were taught by the preceptor in 
disguise of a monk after he had attained divinity. When the 
fact was told (by him), they became sceptical. 2358. 

They began to raise doubts iu this way:— 

^ sirnf fife ^nf ^ nf si ftr i 

64. Ko jaijai kim sahu devo va to iia vandaijijjo tti I 
Hojj&’sanijayanamaQam hojja musavayamamugo tti (2359). 

aiRi^ fife ^ nwf sf ffir I 

64. Ko j&nati kim Sftdhurdevo va tato na vandaniya iti I 

Bhavedasaipyatanamanam bhaved mrisavado’miika iti (2359) ] 

Trans. 64. Who knows whether a (particular) person is 
a sadhu or a deity ? He is, therefore, not worthy of bowings. 
(Because otherwise) either there would be bowing to an 
unrestrained (person) or there would be false presumption. 

(2359 ). 

fipw filers I sr ^ snt- 

fiw I anmiTs^sft i n 
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I ^^1%-iiinJr ^ tirt?*’ pit^ ii 

D. C, On seeing a person bearing the attire of a sadhu, one 
cannot decide whether he is a real monk or a deity in disguise 
of sadhu. It is, therefore, not proper to bow to any one on acco¬ 
unt of his being the object of doubt. For, if he is respected, it 
would turn out to bo a bowing to an a-say'^ata ( unrestrained) 
person like Asadha-deva; otherwise, while saying, that “ he is an 
ascetic, we would resort to falsehood 64 (2359). 

The sthaviras reply to the arguments of the Avyakta Nih- 
navas as follows :— 

% 

fSfe ^ % ^nf ftr ? 1 
^ ^ H ft ^ ^ ST 

ft «r irf ST I 

^ ft kf IKT ^ 

s» ft snrnr ^ ft sr i 

ST srft'lf ft ^ vir Tt m^iW l ft 3ISIT ft II^VSIRI^STll 

65. Th^ravayar^ani jai pare sandcho kiui suro tti s&hu tti 1 I 
Dove kahaui na sanka kim so devo na devo tti (2360) 

66. Teoa kahiyam ti va mai devo’ham ruvodarisaijao ya | 

Sahu tti aham kahie saraaoaruvammi ka sanka 1 (2361) 

67. Devassa va kim vayaijam saccam ti na sahurevadharissa i 
Na paropparam pi vandaha jam jananta vi jayau tti (2362) 

tT^ftrn^ srft ft f ft sBTgftft! I 

^ ^ ^ SflfT ft ^ ST ^ fft ? 

Tft yftflftft STftsfsftsf ^<rwft|SV 1 ■ 

^rrgftft ^ ^rsTR^ w ^t*t ? 

^SI?ST SIT ft q^ q ft lft ST Tfll^T^'IMlRui; | 
sr STJ TT^g lftsft smsr ^ft IIS'SIR^^II 
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I ^ 

vAMnaw yadi p»r9 sandi}wt» kim sura lli sidimrfitif i 
Deve kofcham ua ^kl kim sa deiro na dera iti} (^0) 

6& Tsoa katbitamiti ri ma^rdeyo’ham rapadariansaoa | 

Sadhuriti katham kathite samixiarups ka ^ska ? (^363^) 

67. DsTasya ¥l kitn Taoanam satyamid na sidhurapadliirif^ahl 
Na parafiparaiuaplha ratidadkve yajjananto'pi yataya id. 

( 23«S ) 3 

Trans. 65-66-67. Sthaviras say that (if you entertain 
doubt about another (person) as to whether he is a deity 
or a sadhu, why not question the genuinity of a deity (also) 
as to whether he is a genuine deity or not ? If it is your 
belief that since he himself says that *M am a deity ** and 
since we saw the form of a deity, we did not doubt its vali* 
dity; why should you raise the doubt when it is said that 
am asadhu'* and when the same body is (directly) perce¬ 
ived? Or, is it. because, the word of a deity is true and that 
of an ascetic not so, that you do not salute each other in 
spite of your knowing that ** this is an ascetic. ” 2360-2361- 
2363. 

If you entertain doubts even about ascetics, who are pratya- 
k^, then, there is all the more reason for your doubt about fiva 
etc. that are pwn^ 

• 68. Jiv%iiy8lth©su ya suhuuMKvyaftMyar-TigHtbaravesu t 
Accantaparokkhesu ya kiha na Jioaisu bhe satika % (2363) 

«rpnvnd)iai v ¥4 h ar<iT6Q '«wnf tot t 

68. Jlyadlpadarthfifu ca ssk^a-yyayabita-yikris^rapesu i ^ 

< Atyante^ttidlefesu ca katham na Jinidi^u bWfatain laiik^ll 

(awW 


1 



ifli 

Tnm§. 68. Afftf, why Ih6fte Ins m itm irt>out 

ob}»cts M&h m fiva «tc. wliofe iKHHe^ arts (Mem 

md dfomn Mvmd&r, m weH «», tibm TtniiftAfcaraa m. ffi«! 
•re ektremefy fiemote (from tue p^nica «fhf >? 68 (236S) 

Here if it id Mrgued that there cannot be way doubt about 
«tira eto. on the authority of the words of Jinas, the sattie will 
be the ease with ascetics also— 

nwwmift ^ «ia wuOl gcifawt i 
sTRj»T-ftf»r-9ftnJlr inmA % 

68. Tatvayanlo ta mai naou tavvaya^e susahuTitto ttii 
Alaya-tihara-saniio samano*yam rondaQijjo tti (2364) 

?t8i^ i 

69. Tadracanad va matirnanu tadvacane susadhuvritta iti i 
Alaya-viharasainetah ^ramatlo'yam vandaniya iti (2364)] 

TrAns. 69. Or, if this belief is held (on the authority of) 
Hie wortle*^ then eccordli^ to frie irorda, a devotee fraviitg 
(prd^r) dweittfig aiid moneette eetebUehffrefrf, and possess- 
inf right conduct of a (real) saint, is definitely worthy of 
bowingSr 2364. 

ara h 9fi i si3 

lAt •' 1 awsiAsft « 

fw^^t ” fft rw I «aN- 

8WWI WITW flWT Wwi s I 
W IPWf w wWtWwf H IK rr 

fik II u 
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D, C, If you say that you do not entertain doubt about the 
validity of jiva etc. on the authority of the words of Jinas, then, 
acconling to the Tirthankaras, one who possesses right conduct 
of an ascetic, is a real sadhu worthy of respect. Here, if it is 
asked How is a person of right conduct of a saint, recognized t 
The answer is- “By means of proper dwelling and monastic 
establishments, a real iramana is at once recognized. 

It is said— 

“Alaye^am vihareqam l^haQa cahkamancQa ya| 

Sakka suvihiyam naum bhasavemiiena It 1II 


A real ^ramuQa ( saint) is known from his alaya (dwelling) 
vihara (monastic establisliments) movements from one place to 
another and courteous language ]. 69 (2364) 


31V ^ fk 3n qT»T i 3ti ^ i 

’r fi or mfi r gsw ^ nv jt Pr ? 
far ar 3n arrfw srfvA 5rfi«r 'rf^wq i 

70. Jaha va Jioindapadimam Jiqagunarahiyam ti japamaQa vi| 
Pari^amavisuddhattham vandaha taha kim na sadhum pi ? 

(2366) 

71. Hujja na va sahuttam jairOve natthi ceva pa^imae i 
Sa kisa vandaoijji jairove kisa padiseho ? (2366) 

[»niT qr fi^sjpT^rrf 3rT!T5?ftsfV i 

rw R n qrti*rf^r ? 

^ ^ 5TT^?w JTmimTH I 

wr q^v^qr srf?c^: 

6. This verse is taken from the Ava^yaka-niryukti Vide 
Verse 80. Vandanaka Niryukti in the Ava^yaka-Niryuktl Also 
vide p. 520 v. 1148. Ava^^aka sutra with the comihentary of 
Haribhadra Sori Part U. Agamodaya SamiU Edition ) 
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70. Yatlia va Jinendrapratimain Jinagugarahitamiti jananto*pii 
Pariijanmvi^uddhyartham vandadhve tatha kim na ^dhu- 
mapi ? (2365) 


71. Bhaved na va sadhutvara yatirape nastyeva pratimayam | 
8a*kasma(l vandaiiiya, yatirope kiisinat prati^lhah (2366) ] 

' Trans. 70-71. Or, just as you worship the image of a 
Tirthankara for the sake of blissful result in spite of your 
knowing that the image of Tirthankara has. no qualities of 
the Tirthankara, in the same way, why (should you) not 
respect a sadhu also ? In the form of an ascetic, (real) quali¬ 
ties of a sadhu may or may not be (found). But that* is 
altogether absent in the image. Why is the image, then, taken 
as worthy of worship, and what makes the form of an ascetic 
qnworthy of respects? 2365-2366. 


JtifiiPj ^ t I sjRiunrt a 


The opponent’s answer is— 

ST3 6r gw ^ 


72, Asahjayajaireve pavaguniai mai na padimac | 

NaQU devapugay&e padimae vi hiijja so doso (2367) 


m^iTPnn I 
^^Tg*mrat sr^rnmt^tar ^ 


72. Asaipyatayatirdpe papanumatirmatirna pratimayam | 

Nanu deyanugatayam pratimayftmapi bhavet sa do^ (2367) ] 


6, Quality of a Tirthankara. 
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<i«*f ’iH-3r#w^<n(W^ iiflRfft 
’i«nn% aw i ^ »ni ^q i qia »» ft4*ift » h srf^wpw^ i api^- 
ag ^a iftfeaqf^a iq ww T q q gqR i g^i^ ^ ll^i^S'sil 
D. c. 

l^ihnavas.—While bowing to an a^sa^yata (unrestrained) 
dei^ in disguise of an aseetio, the Ihult of assenting to the sin 
of itturestraitit would be committed. But that does not happen in 
ease etf worshipping an image of a Tfrthahkara. 

Bthavirasi-Even in case of an image inspired by a god or a 
Tirthankara, the same fault of assenting to the sin would certainly 
be committed. 72 (2367) 

ant nftarp? sf > 

3^^ «m«i7 3rf5^qr t 

78. Aha padmie na doso Ji^abuddie namao visuddhasjnk f 
To jairavam namao jaibuddbie kaham doso! (2868) 

.{ W JlfnW*Tt ^ ^iWT fiWSipn SWflIT I 

left eSWt^ wft "qlJiiw ^ iHt 

73. Atha pratimayam na doso Jinabuddhya namato vi^uddhasya! 
Tato yatlrhpam namato yatibiiddhya ka^mm do^(2368)3 

Trans. 73. If there to na fauU in ease of one wlia hoirs 
to an image taking it siiteereiy as a Tiftoankara, theOi How 
would a fault arise in case of one who bows to an ascetic 

taking him sincerely as an oeectic? 2368. 

• * 

^ iri^ranf a fiq: 11 

tnmt I «m7 r Srss:^! t 11 

wt I hesq<r inrmi e br 

WIf W Wpf T f SpnWWWHMWf^ WflftfWfWf 
t|lWWTTtWn ^RTftcn rf®^ wWi ^ 

eRtN qwuMftwwwiww t ( epnet ** Him 



i 5R’«R>wi:«n4wi^ 

wiwwsnwtw^1 

Adtwl 7 ;n^ lf> ^ in II 

I xf^ranmu ^pwnmRi^ ^tRratW5’'n^ *1 

^ |l% 

D. 0. 

Nihoavas :>-Th6 fault of assenting to the evil quality will 
not arise in case of bowing to an image of a Tirthahkara with 
sincere apprehension of a Tlrthankara in the image. 

Sthaviras: —If it is so, what harm is there in case of one 
bi^wing to a ascetic with the sincere apprehension of a sidhu in 

hiaii that you do not oven respect each other as ascetics ? 

• 

NihnavasIf it is so, there would be no harm even in 
bowing to his own companion etc. with the sincere apprehension 
of an ascetic in him. 

Sthaviras:—That is not proper, companions oto, do not 
actually hear oven a proper appearance of an ascetic. Nor are the 
actual symbols suoh as lAz^a, vihara etc. apprepended in him. 
Hence, one who bows to companions etc. that are clearly un¬ 
worthy, commits the fault of assenting to the s^vadya'* (censu¬ 
rable ) reflolutton of an ascetic in them. It is said- 

Jaicelam bagalingam jlQantassa namao havai dosol 

Niddhamdhasam ya nSe^a vandamAQO dhuvo dose RlH® 

7. SSvadya ( censurable ) Niravadya ( blameless ) 

8. This verse is abo quoted from Avaiyaka Niryukti vide 

verse 85, Vandanka-niryukti in the Avaiyaka Niryukti. Also 
vide page 526 verse 1187, Ava^yaka Setra with the commentary 
of Harihhadm Sari Part XI. 

' There seems to he a slight alteration in the text of this 
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And, 

arf 'rfiw ft if ^ ^«sm i 

arffrit-^-^rarr «rr 

74. Aha padimam pi na vaivlaha devasankai to na ghettavval 
, Aharo-vahi-sajja ma devakaya bhavejja nhu (2369) 

[aw irft*rmft st ^ ^ i 

an^-’ift-^wn an 

74. Atha pratiuiamapi na vandadhve deva^ankaya tato na gralu- 
tavyah | 

Ahfiro-padhi-^ayya ma Hevakrita bhaveyurnu (2369). 

Trans. 74. If you do not respect an image (also) think¬ 
ing it to be (that of) a deva, then, thinking that food, acce¬ 
ssory articles, bed etc. might have been created by gods, 
they should not be taken (at all). 2369. 

ifit 

D. C. If you become sceptical to the extent of not bowing 
even to an image, you should not take fi)od, accessory articles, 
bed etc. as they, too, might have been created by gods. 74(2369) 

verse. Original reading of the verse found in the niryukti is this- 

Jaha velambagalingam janantassa namao havai doso 
* Niddhatpdhasam iya nftcna vandamane dhuvo doso 

a. Instead of “ Jaicelam bagalihgam b. Instead of **ya. 

[One who bows to a wicked and hypocrite ascetic, in spite 
of his knowing him to be such, would commit a fault. Having 
once known the breach of trust, if one bows to him, he is defi¬ 
nitely at fault.] 

But in case of worshipping an image, no such fault would 
arise in absence of savadyanujna. 73 (2868) 
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And too much of sceptical attitude will resist in the negation 
of the whole vyavaKkra in this way— 

^ fife ftpR# fife ^ «rtnr i 

*nars ^ ^ 1 

^ 3»mf fife fife firafH i 

fife '*r«f«s 


75. Ko jaijai kiiii bhattani kiinao kiiii pauayam jalani madyain | 
Kimalabii mlQikkam kim sappo civaram haro 1 (i!370) 

76. Ko jatjai kiui snd<lhain kimaauddhani kim Kajivam nijjivami 
Kim bliakkbain kimabhakkhain pattaniabhakkham tao 
savvain (2371) 

['rV STRifir fife -sRir fife gre I 

fir: ? ■ 

^ 3tT!TTfif fife ^ fife fir s f fi r*^ 1 

fife "iflrjpT wnraiiiw ?mn5t^ iw^lRl'sni 


76. Ko janati kim bhaktam kriniayah kim pannkam jalam 
madyam I 

Kimalabu manikyam kim sarpasuivaram harah? (2370) 

76. Ko janati kim ^iiddham kima^uddham kim sajivam nisjivam | 
Kim bhaksyam kimabhaksyam praptamabhaksyam tatah 
sar\am (2371) 

Trans 75-76. Who knows whether a particular thing is 
food or a worm ? Whether a drinking substance is water or 
wine? Whether one thing is a bottlegourd or a jewel? Whe¬ 
ther (one thing is a serpent, a ( piece of) garment or a 
necklace ? 

Who knows what is pure (and) what is impure, what fe 
animate and what is inanimate, what is eatable and what is 
uneatable? Everything turns out to be uneatable in that 
respect 2370-2371. 
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^ siRifii vik firit ^ t ^wmrafwt 
’nwiwft ^rlirinpitff sni im: i ?wi, aran- 

H^^«o-R^\s?ii 

D, C, Since you are not able to remove illuoions of worms 
jewels, serpents etc in an article of food, bf)ttle-gourd, garments 
etc, everything would become forbidden to you 7d-76 (2370-71) 

And, 

ftr ^ frait I 

ftr gif ftr nwreflwr it itrirs^ 

snr ^ ftv4l<i>^«h -irs^tsTiTsg^ ftr Sror ^ gwif ? i 
lift ftr ^ifta- ftr IT ^ graft iTTwr»T(ftr ftr ? ii®<jur?'s?u 

^ gmnf ift ^ v ift sr rrft^ft^ ft i 
•rsift gr ^ftqaft ^ grimf g wHfti r ft ? 

Twi 5^5i?r wT f'SfniiTil TwfW ^ I 
| |«ftM- i8WT- «i\iniai ft«yn!im ftwTimTt'^ ? ll<:o|K^®HU 

aif ftft ftrat^^T ns^iToiiaft it yagiiftantn i 
ift ng^iTort? ftir gsf gr arit ? 

77. Jaina vi na samyaso seo pamaya-kusilasahkae | 

Hojja gihl vi jai tti ya tassasisa na dayavva. (2372) 

78. Na ya so dikkheyavvo bhavvo’bhavvo tti je^ako muqaill 
Ooru tti oariu tti ya hoi jao paradaragftmi tti? (2373) 

79. Ko ja^a! ko siso ko va gurh to na tavviseso vi I 
Gfojjho na covaeso ko janai saccamaliyam ti 1 (2374) 

80. Kim bahuQa savvam ciya sandiddham Jipamayam Ji^indl ya I 
Paraloya-sagga-mokkha dikkhae kimatthamarambho ? (2375) 

81. Aba sarti Ji^avarinda tavvaya^ao ya savvapa^ivattl) 

To tavvaya^au ociya jaivai^da^ayam kaham namayam t (2376) 



[ Vida iifibnaTarida ; ijf; 

w 9^$^! qw-fivflns^Ttm I 

iWfV '» mwranvft^ <tw*Mi llwsiRia^ll 

^ ^ ^ ff?r ^ ^ arnnfit ? I 

^ fftf ffir ’T w i <iiii«lil?i i ii«<:i«i«?ll 

^ WRtft w ST wf lc^^fi r l 

TTi^ ST siTsnOr ? ii»'mr^«vii 

fife ^5»rT ^T^» ^i^s^sii I 

’TT^'K-^sJ-sitTin' ^ifTTsns ftiST^STTTSJ'STS ? l|<:«IR^vs>^|| 

arsT arf^ f^sr a^sg i ^ g ^in w ^ ^ t ( f ? T qft i; i 
TTTR!I8['TSTl^V sif?rsTS^STSB aw sr *|?in ? 

77. Yatinapi na satpvasah ^reyah pramadaku^Ila^hkaya | 

Bhaved grihyapi yatiriti ca tasma a^irua datavya (2372) 

78. Na ca sa diksatavyo bhavyo’bhavya iti yena ko janati?| 
Caura iti cfirika iti ca bhavati yako paradaraganiiti ? (2373) 

79. Ko janati kah iisyah ko v& gurustato na tad7i^^*piT 
Grahyo na copade^ ko jftnati satyamalikamiti ? (2374) 

80. Kim bahuna sarvameva sandig<lham jinamatam jinendrascai 
Paraloka-Svarga-Moksa diksayah kim arthamarambboh 1 (2375) 

81. Atha santi jinavarendrastadvacanacca sarvapratipattih | 
Tatastad vacanadeva yati vandanakam katham na matam? 

. (2376) 

Trans. 77-78-79~80-81. Doubting the misconduct of 
womant it is not advisable even for an ascetic to associate (with 
them). Presuming that a householder may even happen to be 
an ascetic, blessing* should not be conferred ( upon him ). 
Nobody should be (allowed to be) initiated as a pupil, for, 
who knows whether one is meritorious or wicked, a thief, a 
spy or a hurgler ? (^nd) who knows as to who > a pupil 



: 84 \ Jinatbadra Gael’s [ The third 

and who is the preceptor ? So, there is no distinction between 
tbefti also. His sermon is also not acceptable, because, who 
knows whether it is true or false ? What more (should be 
said) ? Tirthahkaras, their principles, the other (future) world, 
heaven, Pinal Emancipation-all this is uncertain according 
to you. Then, what is the use of accepting diksa (at all)? 
If you believe in the Tirthafikara and if you take everything 
as existing on the authority of His words, why should bowing 
to an ascetic be not accepted on the same authority ? 

(2372-2376) 

>14 aft a ! 

D. C. If according to you, Tirthafikara exists, and if you 
believe that the existence of all objects including, paraloka (future 
world ) Svarga ( heaven ) Moksa ( Final Emancipation ) etc, is 
approved by him, there is no reason why the act if bowing to 
ascetics be not‘approved by him. 77-81 (2372-2376). 

Moreover, 

arf 'mm i 

^ ft ftg^mnft ftg^ ftr 

82. Jai Ji^amayam pamapani muui to bajjhakaraoa-parisuddham | 
Devam pi vandamaQo visuddhabhavo visuddho tti (2377) 

I'lft ftmwi smm gftftft wit i 

^nft ft?ff'nwt ftn?: fft 

82. Yadi jinamatam pramSQam muniriti tato bfthyakaraQa pari- 
^uddham I ^ 

' DevamajH vandamino visuddhabhavo vi^uddha iti (2877) 



Vftda] 


^llinavavarla 


Trans, 82. If you take the principles ot the Tirthaftkaras 
as authentic, then even, he who bows to a god (appearing as) 
purified by external means apprehending him sincerely as a 
sage, will be guiltless (2377). 

55^ 

’fnil I str 

'njTO fii«sq»i^«winior ii ? h 

5fqtfi[ iR^wii 

1). (J. If you really follow the principle.-i of the Tirtliahkaraa, 
juui shall liavc* to j;c<;ept even those who bow to a god who 
appear.s purified only externally on account of a/aj^a, viHkra etc. 
taking liiui to be a sage witli a sincere heart, as guiltless. 

For, it is said in the Agauias—- 

Paraiua mhassauiisiijaui sauuitta ganipidaga bhaviya saranam 
Parigamiyain pania^am ’nicchayamavalambamao&^iain ” 

L it is a great secret of sages who (look upon) the (gem- 
like ) trcasurc-box of the preceptor (the entire (collection) of the 
twelve Angas as auspicious wealth, and a trust worthy authority 
for ascetics who dcpeml on Ni^caya J 82 (2377) 

Or, 

STf 5Tt 5^ grf?; grt ? I 

83. Jaha va so jairuvo di^ho taha kittiya sura anne 11 

Tubbhehim dit^hapiivva savvatthapuocao jam bhe (2378) 


[qfft ^ iTOWT ftwwit gin ?» 
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83. Yadi va sa jatirQpo dris^statli& kiyantah sura anye ? 

Yusm&bhirdristaparvah sarvatrftpratyayo yad bhavatam (2374) 

« 

Trans. 83. Like that (god) in the form of an ascetic 
seen by you, how many more gods were seen by yop in the 
past, that you did not put trust in anything ? (2378) 

11 St ft ^ 

tjwraft gsqsr ?ft sntri i srstn? gsj 

5^ sift usmt I 

iRtURt St isr? ^ 5«ffes«t ^ftn II t It 

?rinft ii’i^'9<:ii 

D. C, hi aildition to the preceptor Asadha-deva seen by you, 
in disguise of an ascetic, how many more gods did you see in 
the past that you entertain doubt about everything? 

It is not really worthy of you to entertain doubt like that 
when some one is seen like that at some time, in some way. 

Even from practical point of view, it is worthy of you to respect 
each other. 

For, it is said— 

Nioohayao dunneyam ko bhavc kammi va^tae samaQOI 
Saipvavaharo ya jujjai jo puvva^thio oarittammi || 

4 

[ It is difficult to know definitely as to which ascetic lives in 
which yner Bhava (inclination of mind ). But, one who is pre¬ 
eminent in character, is fit from practical point of view.] 83 (2378) 

In support of the same argument, the author oonthiues- 

ft enmiftt w*er ftigpniftt ikvir wii 
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dr I 


ft awg® ft g»ift^<? I 
<Kftf ST ^Tssi«!i;^^ SI Wrf II^IK^^ell 

ft^ffsjjwfrT*T5fft^«ift^ i^wsi ftftsirn i 
«l*niiftwni}t ?N!T?aJt St ^ ii<^iK^<:tll 


wf ftiinrsT »TTOf »Tt ITT 'WftTSTsmsi gnf i 

^ ^ i;t T<iR[tin? ftrf«&5it !sr«its^w U<«ll^|<js|i 

84. Ohaumattha isaniayu cajja vavaharanayanusarioi savval 
Tam taha samiyaranto sujjhai savvt) visuddhamaijo (2379) 

85. Sanivavaharo vi ball jamasuddham pi gahiyam sviyavililel 
Kovei na savvaijnQ vaiidai ya kayai chaumattham (2380) 

86. Nicchaya vavahara naovaniyaiuilui sasanam Jiijitwlanaui | 
Dgayapariccao miccham sankadao je ya (2381) 

87. Jaha Jiqamayam pavajjaha to ml vavahara nay a may am 
muyaha t 

Vavaharapariccae titthucchoo jao’ vassam. (2382) 

[tWR»n5WsiW wi^fRSTsn^tftift i 

Tit ?T«n ^rrtrws^ ^«*ift ^ ft^rnsns 





ft«|4|44|«|l|K44^4.(laiftV ^IWST ftftsn’STTHl 


sift ftsmw sT«m pt wft in gwr i 

sssWfI^'Tft?sn*t STSTts^RJsTH 

84, Chadmasthasamaya oaryl vyavaharanayanusarigi sarval 

TiJrt tatha samaoaran iiidhyati sarvo viiuddhainaiiah (2379) 
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85. Sanivyavaharo’pi bali yada^uddhainapi grihitam ^nitavidhina I 
Kepayati iia sarvagno vainlate ca ka<lack!cha(liiiastham (2380) 

86. Ni^cayavyavahara nayopaiiltamiha sasanam Jincndranaui 1 
Ekatara parityago mithyatvam sankadayo yo ca (2381) 

87. Yadi Jinamatain prapadyadhvain tato iiia vyavaharaniaya 
inataiii niiineatn | 

Vyavahara parityagc Tirthoc-chcdo yato’va^yaiu (2382)] 

Trans 84-85-86-87. The whole routine of the engage¬ 
ments of an ascetic incognito is based upon practical point 
of view. One who follows it sincerely becomes entirely pure- 
minded. Mutual intercourse (of respecting each other) is also 
practicable. For. in case an impure (object) is apprehended 
by the commandment of holy writ, or in case if one bows to 
an ascetic incognito, the Omniscient does not disallow it. The 
commandment of Tirthankaras is based upon both the posi¬ 
tive and practical view-points. It is useless to leave either 
of them and entertain doubts etc. (So), if you accept the 
commandment of Tirthankaras, then do not abandon the 
theory based upon practical point of view. Because, in aban¬ 
doning the practical point of view, the authority of the Tirtha 
(^ri Sahgha) itself will be exterminated (2379-2382) 

SI snisiliift«lt% SI qftfifit I “ IIW^I 

Then, 

fST % sira^»nf 3^ ■*iwnm i 

m Tm6i^ fSnrfiirnT snj 


'«TaH^ ftii I 
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<Kt 3rT«nr ^ ^ ft ^ «rrfNr ) 

9*4i44^4i%(tuuir amcrf 

wary ^ »Brer l 

^ -jcrfbuf ■jTotf IR^R^<:^II 

sp4 ftiT ?r w^rt ^rt^ ftr ^ *rs|T I 

fir ft m ? iR^iR^^vsin 

'*nTW ^ ’ISSUJUH | 

Br«TOTflt<4rr*T«fg ?r iR?tR?c<:ii 


88. lya te nasaggaham muyanti jahe bahimi pi bhanijantft | 

Ta sarighapariccatta Rayagiho nivatina naum (2383) 

89. Balahhaddenagghaya bhaijanti savaya vam tavassi tti I 
Ma kuru safikamasankaruhesii bhanie bhaiiai raya (2384) 

90. Ko jaijai ke tiibbhe kim cora caria abhimara tti i 
Sanjayaravacchanija ajjamaham bhe vivaemi (2386) 

91. Nana-cariyahim najjai saiiiaoo*HamaQo va kisa jananto I 
Tam savaya 1 sandcham karesi bhaiiie nivo bhaijai (2386) 

92. Tubbham ciya na parupparam visambho sahavo tti kaha 
majjjham | 

Naija-oariyahim jayai oorana vi kim na ta santi (2387) 

93. Uvauttio bhayacca ya pavva^ga savvamayamasaggahe \ 
Nivakhamiyabhigantum gurumulam te padikkanta (2388) 


[fftr «if8r vtwmrsTT: i 

^srrf^Wr 311?^ ikcir^c^ii 

■snnOw smw!! arr ?T<Tfei*r 1 

«& 3iRrf?r ^ 5fji ft arOron I 

wwsiwwnii ar*n^ 
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vnr-Wnrf « wuita<n T» ^ ^w ^ ^ y w i ^ i 

sr «i«x< ft«r*T: fPr <««i *mi 

9i«r-wv«if 5iT^ f«fe sr ¥r ^5r:! 

axMRjfft 'X’siwr snrws ^f^iw*re^Tn^ i 
ss’TSfrrftmi a r fi mpr g fiw f R rrt 

88. Iti te nasadgraliam muncanti yavad bahyapi bha^yamanah I 
Tavat safighaparityakta Rajagrihe iiripatina jnfitva (2383) 

89. Balabhadreoaghrata bha^anti ^ravaka 1 vayam tapasvina iti I 
Ma kuru ^ankama^ankaruhcsu bha^ite bhaijati raja (2384) 

90. Ko janati ke ytjyam kini caura^cArika abbimara iti | 
Satnyamaropaochanna adyahani bbavato vyapadayami (2385) 

91. Jnana-oaryabhyam jaayate ^rama^o'^ramaQO ya kasmajjanan I 
Tyam ^rayaka ! sandeham karosi bha^ite nripo bha^ati (2386) 

92. Yusmakameya na parasparam yisrambhah sadhaya iti 
katham mama I 

Jnana-caryabhyam jayate caura^amapi kim na te stah? 

(2887) 

93. TJpapattito bhayaoca prapannah saryamatamasadgrahe I 
Nripaksamitl abhigatya gurumOlam te pratikrantah (2388)] 

Trans. 88-89-90-91-92-93. When they did not give up their 
mischievous belief in spite of their being persuaded in many 
ways, as stated above, they were expelled from the Sahgha 
(Congregation). When called by king Balabhadra, who had 
come to know (of their arrival) at Rajagriha, they said *'0 
^ravaka 1 We are ascetics. Please do not suspect things that 
are beyond suspicion.” The king replied-*' Who knows as to 
who you are? Who knows whether you are thieves, spies or 
burglars, in disguise of ascetics? 1 shall kill you to-day.** 
** in spite of your knowing that an ascetic or otherwise^ is 
known^by (hik) knowledge and character, O Irivaka I why 



t^naTaTada 


Vida] 



do you suspect us ?When thus told, the king replied 
**When you yourselves do not rely upon each other that 
you are (ascetics), how can I trust you merely from know¬ 
ledge and character ? Could they not be (found) in thieves 
also ? (Thus persuaded) by means of trick and fear, (at last) 
they resorted to the right belief. Having abandoned their 
wrong belief, and having forgiven the king (for his apparently 
harsh act), all of them returned to the original (school) of 
their preceptor ( 2383-2388). 

3rg^:, ginn*i i snt 
TOwliiir anwj” ^ fR^tissjnm snpis 
OTSf I I ft” 

3ipft 11 atft % f% ^ ^ 11 

D. C. When king Balabhadra came to know that the Nih- 
navas had oome to Bsja^ha, he called them, and asked them- 
« Who are you % ” **0 ^avaka ! We arc ascetics etc ” was the 
reply. With the threatening of killing them by crushing under 
the feet of elephants, the king said ** Since you do not trust 
each other as ascetics on the standards of jnana and kriya, how 
can I take you to be ascetics on those standards 1 Outward jna* 
na and kriya could bo found in thieves as welL” 

On hearing such words, they came to know their mistake 
and resorted to their original school of thought, abandoning their 
wrong theories for ever. 


End of the Discussion with the Third (type of) Nihnava. 



Chapter V 



Discussion with the Fourth Nihnava. 


mw5RT Tif^n i 

94 . Visa do Tasasay^ taiya Siddhim gayassa Virassa i 
Samucoheiyadi^^hi Mihilapurle samuppanna (2389) 

« 

[fiWBIT It ftrii: *T?reT #t?r» I 

94 . Vim^atya dve varsa^ate tada Siddhim gatasya Virasya | 
Samucchedikadris^irMithilapuryam samutpanna (2389)] 


Trans. 94. Theory of Samucchedikas came into existence 
in (the city of) Mithila, two hundred and twenty years after 
^ramana Bhagavan Mahavira had attained Nirvana 2389. 


imnVi fiJSR5^ W «Rret ^s- 


Here is the story of the production of this theory— 

fafi pB w «K>few i 


95. Mihilae Laochighare Mahagiri Ko^inna Asamitte ya 1 
Neimiyai^uppavae Bayagihe khap^arakkha ya (2890) 


NihnaTavtda 


. ekK 
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[ ftrararof a NRi^ \ 

^sf^wwgjrm^ thrsI wj«<ww 

95. Mithilayam Laksmigrihe Mahagirih Kauodinya A^vamitra^ca) 
Naipu^ikamanupravade Kajagrihe khaodaraksa^ca (2390)] 

Trans. 95. There was (an Acarya named) Mahagiri in 
{the caitya-temple of an Yaksa-named) Laxmigriha in (the 
city of) Mithila. There were Kauo^inya, and A^vamitra also. 
(While studying) the Naipui?ika (portion ) of Anuprav&da^ 
they resorted to the principle of Samucchedas. And, Kha^da- 
raksas brought them to the right path in (the city of) 
Kajagriha. 2390. 


srw ftsrai’i 

!iw ^ ^ I qowwi :, 

ft " I ^ 5rei 3raT> ?ra«ii-!Rg?'wi- 
^sft w> 

3?IRt5lf5R 1 5ft I 

H JWraft ?ra 35JWT #1515! 53! 

5# 51W'R’IW% 33! I 33 5 3P3R!ilfW3I! 51551! aTRft, ^ 
3355R3! I % ftl5t! 33f3 3 I ftfWl 3Rft^ ^R*^!! I 3#“ 

ft5t!-“ 53 3. 5pft3;-5T55T ^ 3fi53#I^C 
vfmmi 3# wml”! 33^35^-“^ wnwf 3«5fi3^3 


1. Like ptirvas, such as Viryorpravada, Asti-Nasti pravkdk, 
.T namu -pravadaj Satyar-pravada, Atma-pravada etc., Anu-pravada 
seems to bebng to one of them. It is an independent pervai 
treating of KriyEy Jnana etc. 

2. Neut^iya or Naipu^ika is the name of a chapter in the''said 
Anu-prayada pOrya. 
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f^nmRi, «aai*» 4^iiPt«H|‘wi *Rft ^ ii’i^'^oii 

D, C. Mahagiri-stiri the preceptor of the Laksmfgriha oaitya 
in Mithila, had a pupil named Kau^dinya, who, in turn' had a 
pupil named A^vamitra. While studying the Naipunika chapter 
of the Anu-prayada perva, A^vamitra came across the following 
statement in course of a discussion oi the principles of chinna 
and chedanaka (Destroyed and destroyer):— 

" Paduppanna samayaneraiya savve vocchijjissanti \ 

Eyam jaya Vemagiya tti, eyam biyaisamayesu yi yattayyam.” 

[ All the Narakas (inhabitants of heU) of the present conyen- 
tion will perish, and so wiU all the deities. The same should be 
understood of those of other conycntions as weU. ] 


On reading this, Aiyamitra conjectured that if all .the Narar 
kas of the present conyention were to perish, all other Hying 
beings would also meet destruction, as soon as they were born. 
CJonsequently, they would not be able to attain the rewards of 
good and eyil deeds. In this way, Aiyamitra began to draw 
conclusions on false conjectures. His preceptor (Kaugdinya) tried 
to persuade him by means of yarious tricks ( which will be told 
hereafter ), but Aiyamitra was not conyinced at aU. He was, then, 
expelled from the Sangha ( Congregation ). He, then, came to the 
city of Hajagriha (or Eampilyapuri). There the srayakas khan- 
^arak^, who were posted as customs watchmen, began to beat 
Aiyamitra and his fellow-Nihnayas all of a sudden. '*Do you 
not know usi Why do you beat us eyen though you are iraya- 
kas” Bind the Kihnayas. **Those that are irama^ias hayealready 
perished according to your theory. You may be some other 
people like thieyes etc. and hence, we are beating you,” was the 
refdy* Being afraid of this, they gaye up their ihlse notion, 
to ilie right path and returned to the original mhool of their 
preceptor, after haying ezoused the khapfarakias for ^ a|^ 
fontiijr barsh act H (2390), 
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im 


Now» the author explains the ahore-men^oned aoeouht of 
Niryukti in details — 

ftw fWftr fti I 

96. Neu^amai^appaTae ahijjao yatthumasamittassa I 
Egasamayai-yocoheyasuttao nasapa^ivatti (2391) 

97. Uppayanjantarao sayyam ciya sayyaha yinasi tti | 
Guniyayanameganayamayameyaiu miccham na sayyamayam 

(2392) 

sjmsrf?PTf^s 
ftrsnuft^ ii 

96. Naipuoamanuprayade’dhlyftnasya yastya^yamitrasya I 
Bkasaraayfidi-yyayacchedasetrato n&^apratipattih (2391) 

97, Utpadanantaratah sarvameya sarvatha yinaiiti | 
Guruyacanamekanayamatametad mithya na saryamatam (2392) 

Trans. 96-97. While studying the Naipugika chapter in 
the Anupravada (ptirva). A^vamitra derived the theory of 
(entire) destruction viz-that everything is entirely perishable 
after its production from the rule (laying down) the destruc¬ 
tion (of an object) at one time etc. It is the opinion of 
the preceptor that it is false, because it is approved only by 
one point of view but not by all. (2391-2392). 


I t \ ^WW[- 

**g wnwwi i> <i va aW ^npw. i 
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[The AMBth 



^ sRiajpnm >r?r^, ^ g fij«»jR^- 

D. C, While studying tho Naipuniksi portion of the Anu- 
prayada pnrva, A^vam^tra derived a theory from the rule laying 
down the theory of destruction of objects of one convention that 
all objects of one convention vanish entirely-in all respects-aa 
soon as they arc produced. The preceptor persuaded him not to 
form such a wrong notion, and said The theory of destructibi- 
lity of oljects at every moment, is laid down by the ksaija- 
ksaya-vadins only from one point of view viz-Rijusutra naya®, 
blit it is not true from all points of view. So, it is false. 


Why is it Mitbatva? 


98. Na hi savvahft vioasoMdhfipajjayamettanAsammi) 

Sa-para-pajjay&nantadhammaQo vatthuijo jutto (2393) 




98. Na hi sarvatha vina^o’ddhaparyayamatrana^e 1 

Sva-para-paryayanantadharma^o vastuno yuktah (2393)] 


Trans. 98. Merely at the end of a (particular) condition 
of time, it is not proper to adurit entire destruction of an 
object that has innumerable qualities on account of its own, 
a^ well as, of other’s parplya (form) 2393. 

sr ft ftsiral 5 ^: I w ? I wn®- 

3, According to this system of philosophy an object is per* 
oeivod i*V present condition only. 



Nihnavavada 


:9r: 

5m«twRrwr^ aft wr aa^ 

!s ft a g«<aM‘i I 3t^ a w r ^ i’TtfTRPiit^g^Fg» aa:al- 

wjfii a^ga: fisararag^, 3ra;wi?»masK?a a>5gsi wafa- 

awl^ aaf#?^ ^ftfa^ang ? ifir iia^'*.iii 

D. C. Tt is not at all proper fo accept the entire destruction 
of an object merely because a particular condition ( say, bhtjta 
paryaya or past condition) of time* is over. Every object is 
possessed of innumerable qualities, say for exnmple, whenever 
the Narakas perish as Xarnkas of the first condition ( paryaya ) 
of time, they do not perish entirely but they are produced imm¬ 
ediately as Xarkas of the second condition of time, and thus con¬ 
tinue to stay on as living matter. 

It is not proper, therefore, to believe that an object which 
has innumerable paryayas or forms at differment conditions of 
time, viinishcs entirely as soon as a particular paryaya or condi¬ 
tion of time is over. 98 (2393) 

srg ftr trg ^ srs ^rr^pi ftr fttfts i 

99. Aha suttau tti mai sutte iianu sasayam pi nidittbaml 
Vatthiim davvatthae a-sasayam pajjaya^thac (2394) 

[aw wftr: ^ ^ 5n*afmPr I 

s: wT »l ?tqts^«a!T ’wwrSfWT 

99. Atha setraditi matih setre nanu sa^vatamapi nirdistam I 
Vastu dravyarthataya’^a^vatam paryayarthataya (2394)]. 

4. According to Jaina Terminology, the word *Addha' signi¬ 
fies Time. Addhaparyaya signifies the paryaya or condition of 
time. e. g. Vartamana paryaya (Present condition) Bhuta par¬ 
yaya (Past condition) and Bhavisya paryaya (Future condition). 
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Trans. 99. If your belief is based upon (the afore-sald) 
rule, it Is also laid down in the rule that an object is impe¬ 
rishable by (virtue of its) form 2394. 

apj asirnnwn^ stfiRnnf 

sifinm ifir ^ nfir: I sig JWinig., 

^ ^ JEwiri^pn 

wi ^ ^ I f% warn, 3Rmpn 11 l ftw 

^mwi, fipi arBRRt i ^ ! i i gra’n, ’hr- 

IRR arara^n" ffir ir^^vii 

D. C. According to you, an, object should be taken as en¬ 
tirely perished at every moment on the authority of the rule 
referred to before®. 

Now, if you take the sutra as an authority on this point 
there is another sutra also which describes an object as izivaUt 
or imperishable by virtue of its being matter, and vinaivara or 
perishable by virtue of its form— 

The setra runs as follows :- 

Q. ** Neraiyanam bhante ! kim sasayft a-sasayl 1 
A. Goyama 1 siya sasaya, siya a-sasayft®. 

5. Vide verse 2390, 

6. The following alapaka is from Bhagvatl Sutra:— 

Q. ** Neraiya nam bhante ! kim sasaya a-sasaya ? 

A. Gfoyama! siya sasaya siya a-sasaya. 

Q. Se keim^the^am bhante I javaevam vuocai ** Neraiya siya 
sasayft, siya ar-sasaya? 

A. Gfoyami I Avvoochitti naya^^hayae sasaya, vooohittmayaHha- 
yae asasaya. Se teoa-aHheoam java siya slsaj^ siya o-si* 
sayl. 




] NihnaraVada • 99: 

Q. Se keoat^he^am ? 

A. Goyama! Davya^^hae sasaya, Bhava^^hae a-sasayl. 

[ Q. O Lord 1 are the Narakas perishable or imperishable ? 

A. O Glautama! they might be perishable, as well as, imperish¬ 
able also. 

Q. How could that be ? 

A O Gautama I they are imperishable on account of their 
matter, and perishable so &r as their form is concerned. ^ 

And, 

ft ^ ^qifftfr^ qr jftsfq f lu i i 

’nw?n?*T*rR*T»n% ftft^fflMHKnt *n*i i 

^ ^ arwit ^ ^ 

100. Ittha vi na savvanaso samayaivisesanam jao*bhihiyam { 
Ihara na sayyanftse samay&ivisesaQam juttam (2395) 

101. Ko padhamasamayanaraganase bitisamayauarago nama t 
Na suro gha^o abhavo va hoi jai savvaha naso ? (2396) 

[«i«r(ft SI qi n T iftftt W "i t 

n Uit nr ninft nft nro: ? 

^ Shagavati Satra oataka 7 TJde^ka 3, last porticaij Qigarktl 
Translation page 15 Part HL ] 

It will be noted on oomparision that though both the III- 
pakas differ slightly in readings, there is not the slightest diffo- 
renoe, between the two, so for ar the meanings of both the ill- 
jpUm m eonoemd. ] 
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100. Atrapi na survana^ah samayadivi^osjinam yato’bhihitam i 
Itaratha na sarvanase saiiiayatlivisesanam yuktam (2395) 

101. Kah prathamasamayanarakana^o dvitiyasaniayanarako nama | 
Na siiro gha^o’bhavo va bhavati ya<li sarvatha iia^ah 1 

‘ (2396)] 

Trans. 100-101. Here also, since adjectives like samaya 
etc. are told, entire destruction could not (fit in). (For) other¬ 
wise, the adjectives like samaya etc. would be useless in 
(case of) entire destruction. How could a n&raka of the 
second moment come into existence when the nlraka of the 
first moment has (entirely) perished? If there were entire 
destruction, there would be nothing like god, gha\/a or 
a-bhlva (non-existence) 2395-2396. 

I \ !M5Rnn5tn:^%!i 

51 frB I 1 ” !isi5ra5?^1- 

«iPtt ft 5ni,««it ^ ^ sim fti^|q-g?ftnift^iniR*; j i 

aRft«Ri^5| ft sEWftR^ W«J-fS!dt«»-?rft«nfta5i^PWft^ \ 
^iftgwisnsn^! ?ift !t«n«5wl5wn^¥? ft^ssR^n^ jkri^ 
5ir« ^ sq<i^a jw 535»%, ft?5?- 

1 1 si ft #n ftgH q- 

!nw. I 

5ii^w^|5«ia 51 HR*ft! sjftqra^ I 

^ sqi^tl 

D. C. la the satra laying down that the n^ukas of the 
first moment will meet destructioo, entire destruodon is aot| at 
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: 101; 


VadaJ 

all, implied. Adjectives viz first moment, seooivl mom«Dt' etc. 
mentioned therein are significant.” By the expression that '*Naxv> 
akas of the first moment will meet desttuotion,” entire dsstruotion 
of the rikrakas is not meant but it cnly means that the narakaa 
of the first moment lose the property of being rikrakas at that 
time. Similarly those of the second moment lose the property of 
being n&rakas at the second moment and so on. 

But narakds would never perish entirely on account of their 
matter being indestruotiblo, Thus, if the theory of entire destni* 
ction is admitted, adjectives such as prathama‘Samayat.dvitlya‘ 
samaya etc. would not be justified. If the narakas that were 
produceil at previous moments had perished entirely along with 
those moments, how could n^rukoB of the seooiid moment, mid 
tlioso of the third moment etc. come into existence? So, the^ 
adjectives viz prathama samayotpanna (produced in the-first 
moment) dw/iyfl samayotpanna (produced in the second moment) 
etc. would be justified only if the riktukoB were taken m the 
existent beings. 

In spite of all this, if you hold the theory of entire destru¬ 
ction, a naraka produced at the first moment, would' perish' 
entirely, and it would not leave any scope for the prodootiem of 
a naraka of the second moment. And if a naraka pedshes ^tirely 
with the first moment, that which is produced at the second 
moment would be definitely different from the naraka (itself), 
and hence it would never-be posable to recognize, a-sura, aghast 
or a-bh&va from it. This proves that adjectives such as prathama 
samayotpanna, dvitiya samayotpanna etc. could be attributed 
only to an existing being and to none else. 

Thus, the setra mentioned before, does not, in any way, 
imply entire destruction of narakas, at the end of a particular 
period'of time. It is only due to futile embarassment produced' 
in yoUf on account of your (past) misdeeds, that you vara led to 
hold suoh wrong notions* 100-*101 
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^ ftarrfr ^hrmt fife ^ ^rmwir ? lit 

102. Ahava samaouppatt! samaoasantaQao mai hojja i 

Ko savraha vinase santaQo kim va samar^am? (2397). 

[apwT I 

ast ftsn^ #?TRs ar 

102. Athava samanotpattih samanasantanato matirbhavet I 

Kah sarvatha yina^e santanah kim vl samanyam ? (2397) ] 

Trans. 102. Or, the belief may be that (there is) produ¬ 
ction of similar (narakas) on account of similar offsprings. 
(But) in (case of) absolute destruction, what is the utility 
of (even) an offspring or similarity ? (2397 ). 

awN>l|5i »ift: 'RR Jifir- 

I ?RR?tqT ?wr- 

“ «t ” I ^ <r: ’m 

iimt, qt q?pr qfit I H ftfiRHR- 

^RR:, 

\ 

D. C. 

Aivamitra:—Since nlrakas etc. are created at similar mo¬ 
ments one after the other, their sant&uas are also created in the 
form of productions of similar moments, and by virtue of those 
santanas, adjectives such as prathama samayotparma etc. would 
be justified even without any olgect being taken as existent, 

/ioarya:—When you accept the theory of entire destruction, 
who wovJd be taken as whose offspring f And what would be 
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: lOS: 


Vida] 

similar to what ? For, in case of entire destruction, there would 

not exist any moment of production of narakas etc. by virtue of 

which, we can say that **This is their offspring or that is similar 

to this.” 102 (2397) 

> 

Because, 

ST PiTwirt srf sr stm l 
ainr OfTwit n «it arf sr II 

?o?IR^VII 

103. Santa^ipo na bliintio jai santaoo na n&ma santSQol 

Aha bhi^no na kkhaijio khanio va jai na santaoo. (2398) 

[^jTfRrA ST sift ST stfST ^msTt i 

stsT ftrsilf ST igrftn;: srrsiftsnBnTSTS ll?o|H^^'^<H 

« 

103. Sfintanino na bhinno yadi santftno na nama santftnah I 
Atha bhinno na k^^ikah k^^iko va yadi na santanah 

(2398)] 

Trans. 103. If an offspring is not different from (its) 
generator. It is not an offsping. And, if (it is) different, it 
would not be momentary; (for) if it is momentary, it would 
not be an offspring. 2398, 

’Tfitwnftseqt srftn! ^?nsi:, Tiftsi 

snsnrft ’SmstJ, sraift^ssp^ssTsiTRsn^, i aw 

ftn! Tfawj, ^ itesq:, qqRqr l WI*gqs|qi^ I m 

swftwt lift sn^ I titot qq TNiqiqiqswftit 

^>qi I qji jt^ ^ s s g q qs q q i i l ^ g^qiw 
snftq^ iw^Vii 

D. 0. If a sanfkna is not different from a sanlMin ( gene* 
rator) it would not be called a santajuit as it would not possess a 
form independent of santanin. And if it is <lifferent fhim santi^ 
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oin, it would not be taken as kyv^ika or transitory, beoause by 
aceepting it as k^a^Huii its state of retention would be accepted. 


On the other hand, if a santana is taken as k&auika, it will 
no longer be existent like santanin and difficulties arising from 
the state of non-existence of santana would crop up. So, there 
is no‘scope for the santana to exist in the midst of absolute 
destruction. 103 (2398) 


Continuing the same argument, the author states :— 

aMii!3'i|ft far sr ft^n^rfrir I 

arf ^ rtor ^ ^ sroj 

104. Povvanugame saniayft hujja na sa savvaha vinasammi I 
Aha sa na saYvanaso tcQa samam va nanu khapuppham 

(2399) 

[ ?i*rm ■*T^ ^ i 


104. Pervanugame samatabhaved na sa sarvatha vina^e i 

Atha sa na sarvana^asteiia samam va nanu khapu^pam 

(2399)] 


Trans. 104. Similarity is (possible) only in (case of) 
its connection with the former (moment), but not in (the 
midst of) all-pervading destruction. And if it exists, there 
would be nothing like ail-pervading destruction. Or else, even 
Khapu^pa would become similar to it. 2599. 


wn r H > rirnn iirnri^^riT rr^ i f 

rr rtWT ARtoi I 

aw rd«n il5n%sft rrem rnraisrgqripr^, fw I rtft Ist idrnsrn^l- 

rrf«iwrw?nwi 
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: 105; 


VtdA] 

D. C. If the former moment is connected in any way with 
the later moment, there would be some sort of similarity between 
the former and later moments. But when there is absolute 
negation of the former moment, its similarity with the later 
moment has no place And, if there is any similarity between 
the two, the former moment will have to be taken as existirig, 
and hence, there would be no possibility of absolute negation. 

Still however, if this sort of similarity is accepted by you, 
in spite of there l)eing absolute destruction, why should a non¬ 
existent object like khapu^pa, also, l)e not taken as similar to it 
as the property of being non-existent is comm m to both ?' 104 

(2899). 

For, 

sfwirftiiijtr arwT ssf ^ l 

^ ^ ft ? ii^od^iRVooll 

105. Aijnavinase anijam jai sarisam hoi hou telukkam I 

Tadasambaddham va mai so vi kao savvan&sammi ? (2400) 

[ a T ruft jtiti sif q^ nft I 

^ »tft: ^sft 

105. Anyavina^e’nyad yadi sadri^am bhavati bhavatu trailokyam I 
Tadasambaddham va matih s’opi kutah sarvanase ? 105 

(2400)] 

Trans. 105. If at the destruction of one thing, something 
else becomes similar (to it), even (the group of) three 
worlds would become similar to it. Or, if it is (accepted) on 
account of its being unconnected-how is that even possible 
in the midst of all-pervading negation. 2406. 


I TO g j <n swm ftsft 

'TOn? ^ 5ft 55g%55ft»T- 



.* 106: Jiiiabhadra Gael’s [ The fourth 

3RH|fiR%S:TR^ ^t^if I m 

!mr>R3 ^ ^ ^ ifir ?R?req # >r?>t I ng itsft 

#S^! f?! ?-? ?w- 

0. c. 

Acarya :-Just as a pa^a is totally different from a gha^, the 
former moment is different from later moment and vice versa. 
Now, even when the former moment is taken to have perished 
entirely, if it is held that the later moment which is absolutely 
different from it, is similar to the former moment, the group of 
the Three Worlds should also be taken as similar to it, because 
the property of being absolutely different (from the later moment) 
is common, there also. 

Aivamitra:—The group of the Three Worlds, coiild not bo 
taken as similar to the former moment in question, because that 
is not connected with it by means of time, place etc., while later 
moment is taken as similar to the former moment, because it is 
connected M’ith the former moment by means of tin\c, 

Acarya;—But how can the relation between former and later 
moments exist in spite of the former moment having entirely 
perished ? Such a relation can never exist without accepting the 
context, and hence, the state of retention or existence of the 
former moment in question. 105 (2400) 

Besides. 

ftif ^ wftro ftwnra gif ft l 

^ WiftpRTOT I 

fi fiw iiif Tfif o’ui 

4ji(!^aM4 VR uiMRuiiHgit fan i 

w ? !ii ' wi4«ww iwajd li?.*<slRVofiu 
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106, Kiha va savvam khaijiyam vi^nayam jai mal suyau I 
Tadasankhasamayasuttatthagahanapari^amao juttam (2401) 

107. Na u paisamayavi^aso jegikkikkakkharam oiya payassa i 
Sankhaiyasamuiyam sankhijjaini payam t&im (2402) 

lOS. Safikhijjapayam vakkam tadatthaggahanapari^amao hujja. I 
SavvakkhaQabhanganaoam tadajuttam samayanat^hassa. 

(2403) 


»HfT{ i 

ST g irf ? i ^ wsT ft srif> ’TflW’i l 

^r^'»r«TjF?rR ^msisrefsi ii?o<:ir«o^u 

106, Katham va sarvam ksanikam vijiiatam yadi matih ^rulS 
diti I 

TadasahkyasamayasotrarthagrahaTiapariQamato yuktam 
106 (2401) 

107, Na tu pratisainayavina^e yenaikaikaksarameva padaayal 
Sahkhyatitasainayikam sankhyatani padam tani 107 (2402) 

108, Sunkhyatapadam vakyam tadarthagrabaoapariijftuiato bhavet | 
Sarvaksa^iabhangajaanam tadayuktam samayanas^sya 

108 (2403)}. 

Trans. 106-107-108. Or, if it is asked “How is every¬ 
thing recognized as momentary?” (The answer is) “From 
the Holy writ. ’* It is proper (to take it) as a result of the 
comprehension of the meanings of innumerable sutras, but 
not (as a result of) the destruction < taking place) at every 
moment. Each syllable of a word (is produced) at an incalcu¬ 
lable portion of time. A word consists of a definite number 
of those (syllables), and a sentence is composed of certain 



: l 08 : Jinftfehadra Grani’s [ The fourth 

number of words. At the comprehension of Its meaning, 
knowledge of all-pervading transitoriness (is attained). (But) 
that is misfitted to one (whose mind) perishes (soon after) 
the time of production 2401-2402-2403. 

•* e 

«sPR5^” 1 1 

^ IH3 n: «3n4jw#nm- 

%i4tTOtnt g3»Rr, h g 

I ajjr «n<qinf-% 

: wiqftwnra 

gift ^ggraift giftaift ^ ggft i gwls? 
ftwRi^, g5^s5«wftnpiw gmt^i'iwftingT%g>5!, HlwgifiiH 
I ggfeqftgipngjgi^g Jim iR^sggft^ii 


D. c, 

Aivamitra:—How could you apprehend that everything is 
k^Qika 1 

Acarya:—From the Holy writ. Apprehension of ksanikata 
Irom the Holy writings, is justifiable only as a result of the 
apprehension of the meanings of setras, but not as a result of 
destruction taking place at every moment. Every syllable of a 
word is produced at an incalculable moment. A word consists of 
a number of such syliables and a sentence is made up of a 
number of words. When the meaning of such sentences is oom> 
prehended, knowledge of all-pervading transitoriness is attained. 
But it should be noted that such a knowledge is not attainable 
to one whose mind perishes soon after the time of its produ^oji. 
106 - 108. (2401-2403) 
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VS<l8] 

fiwft Ararat fi i I 

frm '*n«mi tr w ? ii<»'yR»o»li 

109. TittI samo kllamo sarikkha-vivakkha-paocayalQi I 

Ajjhayaijam jhaiia bhavana ya ka saTvan&samnii ? (2404) 

[Tjfir: ?fni: i 

3r««rTg-«gTST Kimr ^ «i!t ! iitoMK»<»vn 

109. Triptih Bramah klamah sadri^ya-vipaksa-pratyayadini i 

Adhyayanani dhyaiiaiii bhavana ca ka sarvana4a? 109 
(2404)]. 

Trans. 109. And, in (the midst of) absolute destruction, 
how could satiety, exertion, languor, similarity, distinction, 
etc; as well as, study, meditation, and imagination exist ? 
(2404). . 

fRiaifai!, w, 

»?5i0ti, ppnit Jim! sRgfiwRi^ gift- 

51*51^ i atwpi^ sgispWomr:, 

, gRRT gtsTJ 

I gaift g^5pz 

D. O. If the theory of entire destruction of an object (at 
every moment) is accepted, everything will be destroyed imme¬ 
diately after its production. C6usequently, there will be no place 
for feelings like those of satiety, exertion or fatigue. There will 
be nothing like similarity, dissimilarity, belief or remembrance, 
and there will be no scope for study, meditation or imagination 

109 (2404). 

»rwnw>t ^ ^ dt ft w 9wft I • 

ft "ft 
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110. A^nailjno paigasam bhutta ante na so vi k& titti ? 
Ghtntadao vi eram iya sanivavaharavucchitti (2405) 

[ srfJnrm sr ?ifkt ? I 

110. Anyo’nyah pratigrasaui bhokta’nte na so’pi ka triptih 1 1 
Grantradayo'pyevamiti sainvyavah&ravyuccliittih (2405) ] 

Trans. 110. (in case of entire destruction) an eater would 
be different at every mouthful, (and) at the end (he would 
exist-) no more. (Hence) how could there be (the feeling of) 
satisfaction at all? The same will be the condition of those 
who move, ect. In this way, there would be violation of the 
(whole of) vyavahara. 2405. 

JiRts I eras? Jtfiung 

i 

fs gRti, gfts i 

D, C. In case of there being entire destruction (at every 
moment), one who eats would be different at every mouthful of 
food on account of his being k^anika. In absence of the process 
of eating, the eater will also perish at the end. Hence, how 
could there be a feeling of satisfaction at the last mouthful, and 
in absence of eater, who will experience the feeling of satisfaction ? 

" In the same way, those who move would not feel exertion, 
and so on. Ultimately this would lead the entire vyavahkra to 
noting. 

Here the opponent would say— 

iMr r«iw firrft ftur i 

finW V T* fw IIUUlW's^H 
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Xll. Je^am ciya paigasam bhinna titti ao oiya vioft'So i 
Tittle tittassa ya evam ciya savvasatpsiddhl (2406) 

irPnn# 6imr ftarrot i 

111. Yenaiva prutigrasam bliiiina triptirata ova vina^ah I 
Triptestriptasya caivainova sarvasamsicldhih (2406)*] 

Trans. III. On the ground on which (feeling of) satis¬ 
faction is different from each mouthful, (the feeling of) satis¬ 
faction and the one who is satisfied attain destruction. The 
same will be the condition of everything. 2406. 

^ ’RT HRW, 3J<Rm 

n 5%iTm 3Rr sRfPf ^ RRtats;^qnwi%s 

f^T! ? ^ ftr ” srlwnftwftBr «pr 

^RRRtifiiaj Ri?qg^ 3?«^- 

I sjPi^ ^ Pr»rI i Pr’iw- 

^’in- 

IRVo^ll 

D. c. 

A^vamitra :—Just as an eater i)f each mouthful differs from 
another, so also, every portion of the feeling of satisfeotion 
differs from another. This makes both the satisfaction and the 
satisficr, ksanika ( destructible ) fit every moment. If the yi^esa^a 
(adjective) is different, the vi^sya (the object which is qualified 
by it) should alse be different; otherwise there would be no 
justification of vUesaqa. 


Here it is not proper to advance the argument that feelings 
of satisfnetifin etc. cf)uld not exist in case of momentarinesH 
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taking place at every moment. Because, it is only in that condi¬ 
tion (i. e. only in case of there being destructibility at every 
moment) that the worldly feelings of satisfaction, exertion, gloo* 
miness etc., would be established. The later moments that are 
filled with feelings of satisfaction etc. are produced from the 
corresponding former moments, one after the other, until feelings 
of satisfaction etc. become extremely powerful. All this is possi¬ 
ble only, if the object is perishable, instead of its being imperish¬ 
able or niiya. That which is nitya is never produced or destroyed 
but is always retained steadily, in one condition. In such a case, 
feelings of satisfaction etc. would either be wholly accepted or 
wholly rejected. Ill ^2406) 

The answer is—- 

W ft ^ g^ft aTT # ^ gpiTt ? 

112, Puvvillasavvanase vuddhi titti ya kimnimitta to ? | 

Aha sa vi te’^uvattai savvavigaso kaham jutto 1 (2407) 

fiftffim? w?t: 1 1 

W wft ^^ftsTT^t TO 3^! ? lU^^IRVoail 

112. Parvasarvana^e vriddhistripti^ kim-nimitta tatah ? | 

Atha sapi te*nuvartato sarvavinasah katham yukta^? 

112 (2407)]. 

Trans 112 if there is entire destruction of the previous 
moments, how are the (gradual) rise, as well as, the (feeling 
of) satisfaction accounted for? And, if they, too, follow (the 
later moments) how will (the theory of) entire destruction be 
justified ? 2407. 


“ it ft ” 3^- 

w ftftfinn ftwn ? ifir i ’it 



}nbiiaTftTld« 


v»a#] 



?^^IK4W*II ?l1WWw ^ I ^1 ^rfTO^SfWTOf fIvfW- 
■^ ram^ I a r»i>^ <H<n % i 913^ t ^i^nra<t ^ 

fRRSTnj* ^ gw wfgj^> ^^5WRRg;cfg'?^^5fRr 

i ifir ii*{»o\9ii 


D. 0. 

Aoarya:—^If it is so, how would the gradual developmetit of 
the feelings of satisfaction etc. that are found during tlie respe* 
ctive later moments, and the production of the feelings of satis- 
fection etc. be accounted fer 1 


A^vamitra:—Feelings of satisfaction etc. are produced by 
the instincts of satiety eta produced in the later * moments by 
muans of former ones. 

Acarya:—That is not so. Since tliose instincts are similar 
to the corresponding former moments, they would perish along 
with those moments. 

A^vamitra:—^Peelings of satisfaction etc., are produced in 
later moments, in as much as they are continued in the later 
moments after their production during the respective former 
moments. 


Acarya:—In believing so, as you assume the omitiaiiationof 
the feelings of satisfection etc., that are similar to the former 
moments, you will not be able to justify the theory of entire 
destruction of an object along with the former moments during 
which it is produced. 112 (2407*) 

Also, 

f^itrvn w ftwTOttfw uf 1 

^ a»f *11# gw i TO nt fii ^ ii?? 

118. Dikkhi va savvanise kimatthamahava ma! vimokkhattham I 
Bp jai naso savvassa to tad kim va dikkhie ? (9408) 
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ItiW ^ nfWwl^ ITTnwTTOTJ*3[» 

w »»ft sito; mrt ^: fife m ? ii?t|il^v*<:ii 

113. Diks& va sarvana^o kimarthamathava matirvimoksartham I 
Sa yadi nl^ah saryasya tatah sakah kim vft diksaya? 

113 (2408)] 

Trans. I !3. Or, in (caee of) entire destruction, what is the 
utility of diksa? Or, (it may be) your belief that it is for the 
sake of Pinal Emancipation. If that (moksa) itself is (suscept¬ 
ible to) destruction, then, it would be (attainable^ to all. And 
hence, what (would be) the purpose of diksa? 2408 

^mOTsnttfewfiiRt fiRf8i%- 

w. 13W ^|ra Ri%!, OTrtft sras^r^-^ 4hit 
5rrar5qt wi ? i ri# ft” r 

Rhit sjmJt ffir ^ ?r s ft” ?t5retft 

?iRra: sRRHTRftnift ft? R?, 

1% ir»6<;ii 

D. C. According to your theory of entire deatrnctioii, diksa 
has no utility. If you argue that diksa is useful for the attain* 
ment of nioksa, then, is that moksa perishable or imperishable? 
If it is perishable, it would become accessible to all living beings 
without any effort on their part, and then, it would lose its 
importance. 113 (2408). 

And, 

« 

5T m STf ITf I 

Raft ftror ftr li^^viR»«»'MI 

114. Aha nicco, na kkhaniyam to savvam aha mal sa-sahtaoo I 
Ahau tti tad dikkhft nissahtanassa mukkho tti. (2409) 

[«w ftaaft, R ajfftro mt *ift: ^awRwt i 

»r?R ffir R»ft ftw ftiftRiRW Riasr.fft iin»iwv<>Mi 



Vsda ] Jlihiiavata^ : ll5: 

114. Atha nityo, na ksa^ikam tatah sarvamatha mati^ syasan* 
t&nah I 

Ahata iti tato diksa nihsantlnasya mok^ iti 114 (2409) ] 

Trans. 114. If it is imperishable, you cannot hold that 
everything is transitory. Here, it might be said that since 
one's own continuous range (santati) does not break off, 
diksa becomes necessary (for the purpose of breaking it off.) 
(Por) Pinal Emancipation (moksa) is attainable (only) to a 
nihsantana being (i e. one who does not possess the conti 
nuous range of birth, death etc. any more.) 2409 

atsi 

Kiras, arat ftsKKwri 

t 

D. O. 

Acarya:—moksa is nityat you cannot assert that every¬ 
thing is kyir^ika* 

Aivamitra:--Since moksa is attainable only to one who is 
ni\^antlna, cUk^ is useful for one to become ni\^arUlna (One 
is said to be nihsantana when the continuous range of the 
moments of cognition, sentiments, consciousness, and perfection 
etc. with regard to an object, is cut off) 

The Acarya answers this argument as follows:— 

k fife Kt g KK g t iq i 

• 

115. Ohi^oenachi^^e^a ya kim santaoena savvana^hassa i 
Eihoabhavibheyassa sa-para-santaQaointae 1 (2410) 

[f Uil l K l fip it K KT fife I 
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111^. Cohinnenabohiiinena v3 kim santinetia sarvanastasya | 

Kinca'bhftvibhtitasya sva-para-santanaointaya ? 116 (2410) ] 

Trans. 115. What is the use of santzna being broken 
or unbl'oken to one who has perished entirely ? Andj what Is 
the good of worrying as to whether it is one’s own santana 
or sortie one else’s, when one is entirely reduced to nothing ? 
2410. 

ftsiwii f^j?pn-3pi 

3Pi g «ni g H icrf, ai«3 ft 

TOtftw’^fft? IKVtoll 

D. C. 

Aoarya:-—It is nu use discussing as to whether SGtUkna is 
broken or unbroken, when one has entirely perished. And hence, 
what is the good of fifiAsa also ? There is no sense in worrying 
that, " This is my santana ” That is another’s sanfina ” “This 
is broken” “That is not broken” etc. when there is entire nega¬ 
tion of everything. So, the expression that “Diksl is useful to 
orte who is nihsahtana,” also proves futile. 115 (2410) 

;r5r *r 

116. Savvam payam va kha^iyam pajjante nisadartsaQia tti| 
Nanu itto cciya na khapiyamante nasovaladdhid, (2411) 

srfNn w ^ 

116. Savvam paya iva k^aQikam paryante na^adadaoldki | 

Nanvita eva na k^iiikamante na^opalabdhe^ 116 (2411)] 

Ttans. 116. Evefytftltig Is rrtoinertiaty like mitk on adcourtt 
q! tb# tfpprelkensloii if deatmeti^rt ai the end* QH flie Mi0 



NiluiaTayS^ft 





gfdttnd, it is not momefifary, because of the apf^fehefiSioA ot 
destruction at the end.*' 2411. 


“513 5jft 5jt9t g Rw ii ft 5n( ^ 

wirawi^ t^fi3^ 'W 5Rra> sKwM5n^tw4i'rt^t wnil-^33W- 
ft5(t ft ^ ftq^, wfatft 5«i, 3®s?^s5ntt sft ? 
ftrraw «n»i^ ^Rra^i 5i^^ \pt 

5R3,3twnii «rii5^ 5n«^^Nn3 Hts 

WRSwwl? I 

SR inf-5|s%aRi^ 5n^^htga w i ^^w i Wa«» - 
55<nf-«njft5B 51 jrtWn 5Ra ftiwftwl:, 
q4^ «w TOratTO»|j, TO^»5|<st i ft w tfttw i ^ »i RKm» 
mftfit ^ iPRRl^, 3^a«HiWiW l 

5(mi^, sspisnftilrCTftRt iRWUii 

D. o. 

Aitamitra:—Byerything is transitory, like milk, because of 
the apprehension of destruction at the end^ 

^rya:—^If the destruction of an object is apprehended ai 
the end, how could that, and hence everythii^, lie said to be 
momentary ? 


A^yamitra:—The main purport of my argument is this. 
Destruction of objects like gha^a etc. apprehendefd at the end, is 
causeless in absence of destructiye instruments like hiamifier ete^ 
if the heitruiiieiits like haminer etc. work as the cause'll eahseless-: 
tyo ffg of deetruction could easily be establish^ by argUmeiits like 
this:- When an object is destroyed by means of hammer etc. 
What is produced? 0ha^, its ^gtuents or the' hon-6:dSt6fide 
fllMlf)? This being causeless, destruction fakes |daoe lH ths 
beginning and is apprehended at the end. Thus, moixetttiahieMl 
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of an object is established, because of the apprehension of destru¬ 
ction at the end. 

Acarya:—We establish indestructibility of an object on the 
same ground on which you try to prove its transitarincss. Since 
destruction of-an object is apprehended at the end, it does not 
perish entirely at every moment like ghata etc. It is, also, not 
possible for you to say that such an apprehension is nothing 
but an illusion, because it is bound by logical limits. Because, 
the condition of all objects is the same everywhere. 116 (2411) 
And, 

117. Iharaiu cciya tao disejjante vva kisa va samanot 
Savvavinase naso disai ante na so’nnattha? (2412) 

[fnrwfirJT w «rr ^rsr: i 

117. Itarathadita eva sako drisyetante iva kasmH vasamana^l 
Sarvavina^e na^o dri^yate'nte na so*nyatra? (2412)] 

Trans. 117. Otherwise, it would be seen right from the 
beginning, just as (it would be seen) at the end. Or, why 
would destruction be not seen anywhere else, but at the end, 
when the entire destruction (of an object) applies equally 
everywhere? 2412. 

aw ft ? I 5ft \ ft^ ? 

ftftfit 'qpft 51^ qqwBPrewn 
Wtwt gw i fin t ftft% ww 

qwvm «R«I 5 |!|: qi^StwRl! 



Nihnavftvl^la 


1119: 


Vada] 


D. O. 

Acarya the object is perishable at every moment, destru¬ 
ction ought to have been apprehended in the beginning, and in 
the middle. Just as it is apprehended at the end. 

A^vamitra:—^It is apprehended neither in tlie beginning, nor 
in the mid<Ue, but any how at the end. 

Acarya:—Though we believe that destructitjn (i. c. negation 
of an object) is equal in the beginning, as well as in the middle, 
how is it that it is apprehended only at the end, when beaten 
by hammer etc., and neither in the l>egiiming nor at the middle ? 
117 (2412) 

Also, 

118. Ante va savvanaso padivaijijo keria jaduvaladdhid I 

Kappesi kkhanavinasam naiju pajjayantaram tam pi (2413) 

ar st^piwj ^ q g’ras ^ i l 

118. Ante va sarvanasah pratipanuah kena yadupalabdheh, I 

Kalpayasi ksa^avina^am nanii paryayantaram tadapi 118 

(2413) ] . 

Trans. 118. Or, who has established (the theory of) 
entire destruction that you believe in transitariness (of an 
object) by the apprehension '(of destruction ) at the end ? In 
fact, that is nothing but another form (of the object) 2413. 

fdqra: fiRrar: ^ iWawrU 

qft qlfsRmret 
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!F# t g?[wn«rft«ra^ 

wreift, Jt 

S^«V-W ft?ira:, ar’^raifJt^uft^, wi ^ ^- 

D. c. 

Acarya:—^Who has admitted the theory of entire destruction 
of an object that you establish transitariness ( of an object) like 
ghata by apprehending its destruction at the end when beaten by 
( an instrument like ) hammer ? 

A^vamitra:—If you do not believe in entire destruction fo 
an object like gha^ when beaten by an instrument like hammer, 
how is it that instead of ghato, its fragments are seen 1 

Aoarya :o-^Fragments of ghata are nothing but one of the 
various psuryayas (forms) of gha^ itself, existing primarily as 
earth. Gha^, tharefore, does not vanish entirely at that time. If 
it vanished entirely at the first moment, when struck by hammer, 
it ought to vanish as earth also. Fragments of the vessel will 
also cease to exist as a paryaya of earth as a result of that. 

Thus, the theory that entire destruction is apprehended at the 
end, is proved to be logically false. 118 (2413) 

Besides, 

119. Jesim va na pajjante vinasadarisaQamIhambaraipam i 

Tanniccabbhuvagamad savvakkhanavinasimayahaigLX. (2414) 

119. YesSm v& na paryante vink^adar^anamihambarldfnam t 
Tannityabhyupag;amatah sarvaksa^Tinfti^imatahinih 1|.9 

(M14)) 



NOutaYaYiiik 






Trans. 119. Or, by apprehending sky etc., whose destru¬ 
ction is not apprehended at the end, as it is imperishable, 
(your) theory of entire destruction of everything would be 
refuted. 2414. 

laitfW** ’nfisr, iri^- 


D. O. By the example of gha^ etc, you try to establish 
the theory that everything is k^tiika. But elements like sky, 
time, space etc., are never apprehended as perishing at the end. 
You cannot apply your theory of entire destruction to them. On 
the contrary, you shall have to accept them as mtya or im¬ 
perishable, refuting your own theory of sarva-^^Q/^ofa (all-per¬ 
vading transitoriness). 119 (2414) 

Also, 

^ firBorr 

120. Fajjayanayamayamiijam jam savvam vigama-sambhava ■ 
sahavam) 

Davvatthiyassa niccam egayaramayam ca micchattam (2415) 

n fijwnfqn 

120. Paryayanayamatamidam yat sarvam vigama-sambhava 
svabhavam I 

Dravyarthikasya nityamekataramatam ca Mithyatvam 

(2415) ] 

Trans. 120. That everything is susceptible to destruction 
and production, is the opinion of the (followers) of the Paryaya 
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naya (school)’. (But^ according; to a Dravyarthika® if is 
imperishable. Either of the two view-points is wrong;. 2415. 

«Rg I 

’R’l 51 >pjJin ^ g ^ 

<W3 ftw »Rrg^ I 'TTT’HP?^ 

5ra5i5g<j*fS8f9 *n«r! iirv^hii 

D. C. Your view-point is like that of a follower of the 
Paryaya-naya school, which takes every object in this Universe 
as susceptible to production and destruction at every moment by 
its very nature. 

But according to the school of Dravyarthikas, dravya or the 
elementary substance, of which an object is made, (and not the 
pary ayas or forms which an object exhibits at different times), is 
given importance. So, accordiog to them, everything is nitya or 
eternal. 


7. According to the followers of the Paryaya naya school 
or the school of Hotation, various forms that an object holds at 
various times, are taken as the object itself, rendering the object 
thereby as susceptible to production and destruction. 

8. Dravyarthika is one who takes dravya (matter) as the 
artha (object) itself, that is to say, dravya or the elementary 
substance, of which an object is actually composed (and not the 
paryaya or form), is the object itself according to this sohool 
rendering it imperishable. 

In the Nyaya Philosophy, there are nine kinds of dravya 
viz Prithvi, Ap, Tejas, Vayu, Ak&4a, Eala, Di4, Atman, and 
Manah. But according to the Jainas, there are only six types of 
dravya viz- Dharmasti E&ya, 2. A-dharmasti Eaya, 3. Aka^asti 
Kaya, 4. Pudgalasti Kaya, 5. Jivasti Elya, and 6. K&la. 




Vida ] ^^Ihnaravada : I2S: 

According to you, everything is ksa^ika or destnictible at 
every moment, as the paryaya vanishes soon after its production. 

Now, both these view-points are extreme and exclusive so 
for as eptiro Truth is concerned. As you cling to one of them 
exclusively, your argument is not true wholly, but partially oiJy. 
And hence, it cannot be accepted as a general principle. 120 < 
(2415). 

ianTqtfrraprgq ^ n i 

121. Jama^antapajjayamayam vatthum bhuva^ani va cittapari- 
namam I 

Thii-vibhava-bhangaravam niccanioeaito'bhimayam (2416) 

121. Yadanantaparyavamayam vastu bhuvanamira citrapari- 
Qfimam i 

Sthiti-vibhava-bhangarapam nityanityaditato'bhimatam. 

121 (2416) ] 

Trans. 121. Since (every) object is possessed of innu¬ 
merable forms like the Universe, it should be taken as posse¬ 
ssed of variegated forms, perishable and imperishable, sus¬ 
ceptible to retention, production, and destruction. 2416. 

’ntwniWaa? 'whH sewrsw, 

siPff 

D. O, Since an object is not exclusively parylya-^maya (or 
formed of external forms alone) nor is it exclusively drwfya-^. 
Otaya (or Ibrmed of mere matter), but it possesses innumerable 
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forms that are nUj^d, as well as a-nitya, and that are suscepti¬ 
ble to retention^ production, and destruction like thsoe such m 
earth, sea, and planets etc, of the Universe. Hence, your assum¬ 
ption of an object as being excluscvely perishable is wrongly 
based. 121 (2416) 

Moreover, 

122. Suha-dokkha-bandha-mukkha ubhayanayamayanuvattioo 
jutta I 

Egayarapariccae savvavvavaharavocchitti. (2417) 

3^: 1 

ii?RRiRv?«u 

122. Sukha-dubkha-bandha-nioksa ublmyanayamatanuvartino 
yuktah I 

Ekataraparityage sarva-vyavaharavyiicchittih 122 (2417)] 

Trans. 122. (Existence of) pleasure, pain, bondage, and 
Pinal Emancipation, is justifiable (only) to those who follow 
both the theories. By rejecting either of the two, there could 
be (absolute) destruction of all worldly affairs (vyavahara) 2417 

Now, explaining the above proposition in details, the author 
states:— 

sTTEtiaft i 

ST SI sTs(#^ 

123. Na suhai pajjayamae nasad savvaha mayasseval 

Na ya davvat^t^hiyapakkhe niccattapad nabhasseva (2418) 

[STjgSSnfic SfT^imH^ > 

H isr vs«r fw . . 
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128. Na sukhftdi paryaTamate nyst sarr^dihA aiifHaayeva I 

Na ca drayy arthikapak^e nityatvato nabhasa iva 128 (2418) J 

Trans. 123. According to the theory of paryayas, pleasure 
etc. do not (actually) exist on account of (their) entire destru¬ 
ction, like that of a dead being. And, th^ is not (acceptible) 
according to the theory of Dravyarthikas also, on account of 
their (their) being imperishable like sky. 2418. 

I 15^^ «eF?r! i ^ ^ 

I wn? ^ iw;, 

D1 O. ^he proposition is that, worldly pleasure, pain, bondage. 
Final Einanoipation etc., oould never exist if the theory of^pmy^a 
naya is exclusively accepted. For, according to that theory, 
everything perishes completely like a dead being, immediately 
after its production. 

And pleasure etc., could not exist if the theory of Drayyar- 
thikas is exclusively accepted. Because, according to that theory, 
everything would be imperishable like sky. AU this is possible 
only if both the theories are accepted as supplementing each 
other. Resorting exclusively to either of the two, will result in 
a number of difficulties. 123 (2418) 

• 

Then, again, the Sthaviras tried to persuade him from another 
point of view:*— 

<mriT ift «fr l 

waiit mn% -ftr lit wiwsnii 

124* Jai 'JiQamayam pama^am to ma davva^^lnyam pariccayasu \ 
Sakkatsa va ^boi jad tannase sai^aniso tii. (d4l0) 
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fifsnm ffwnr fmt w i 

124. Ya<li Jinamatam prauiagain tato ma firavyarthikam pari- 
tyaksih [ 

oikyasyeva bhavati yatastauna^o sarvana^a iti, (2419)] 

Trans. 124. If the principle of the Tirthankaras is (taken 
as) authentic by you, then, do not reject the theory of Dra- 
vyarthikas. Por, in case of your believing in its destruction, 

like a Bauddha, all-pervading destruction will be attained 
2419. 

?isrnn»4 i 

f^snraiOnmft K«nfi9sisi4 Ht i a cg qifei^ w 

^s, ’rat rR ?WR| 

fim 511^ ’J’tfit 

D. C. Iq spito of your ignorance of the meaning of the state¬ 
ments of the aforesaid setra, if you really consider yourself as 
a follower of the Tirthankaras, and hence take the words of the 
Tirthankaras as authentic, then, by iuclinii^ yourself exclusively 
to the Paryaya-vada, do not reject the theory of Drav^firthikas, 
which is approved by the Tirthankaras, and do not try to refute 
the existence of dravya in vain. 

Because, like a Bauddha monk, if you take dravya as abso* ‘ 
lutely perishable, everything such as feelings of satisfaction, 
exertion etc., as well as, bondage, and Final Emancipation, will 
have no scope of existence. 

What happened, when Aivamitra was not convinced although 
he was persuaded with arguments— 

f’l ftr wsft ^ ’iTOf qtqft JTaft I 
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^ ftr sTTOiSi fi r i 

8ni% I snisft ^i gc-qum t ^ I 

ati'iRKi «rf^ ^ qV^gwi i miT ^ ll?^'9ll^»^^ll 

gs^ '*Tf^ "((niait ^^K"i ^ % I 

’ife^wir »Tg:»n waft ’rfe^swn 

125. lya pa^ijavio vi jao iia pavajjai kao tao bajjho I 
Viharanto Rayagihe naum to khandarakkhehim. (2420) 

126. Qahio slsehim samam ee’himara tti janipamaoehim | 
Sanjayavesacchaijna sajjliam savve Rauianeha. (2421) 

127. Amhe I savaya ! jayao katthuppaijna kahim ca pavvaiya I 
Amugattha Ixinti saddlia te vocchanna taya ccva. (2422) 

128. TuJ)bhe tavvesadhara blianie bhayao sakarajjani ca tti i 
Padivaiiilja gurumulam gantuija tao padikkanta (2423) 

gnV g iTTOTlr ^ gms I 

TTSPB^ ?rT7gT 

g ragfe; l 

gw ^nWgl I WWWt gfSCT W JraTafTITS I 

argsra g g fig sj^fii g w T P tgg 

gjt wwws ?rair»T i 

gfinrwi wfwr ww! gpiwi i ^n i; 

125. Iti prajnapito’pi yato na prapadyate sa kritastato baby ah I 
Viharan Rftjagrihe jnatva tatah kbaQdaraksaih, (2420) 

126. Grihitab ^isyaib samamete’bhimara iti jalpadbhih i 
Saipyatavesacchannah, sadyah sarvan samanayelia (2421) 

127. Vayam ^ravaka } yatayah kutrotpaiinah kada ca pravrajitah 
Amutraka bruvanti ^raddhfiste vyucchintiastadaiva. (2422) 
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128. Yiiyam tadTei^hara bbaQite bhayatah. sakSra^m oeti I 
PratipannA gurumelam gatva tatah pratikrftntah. (2423)*} 

Trans. 125-126-127-128. Although persuaded in this way 
by the preceptor as well as by Sthaviras, when he*was not 
comrinced, A^amitra was expelled from the Sangha,x Then 
having apprehended his arrival at the city of Rajagriha, the 
kha^da-raksakas (watchmen) caught him along with his pupils, 
saying ttiat These are burglers, in disguise of ascetics. ” 
*' They should be brought here immediately. " “ O sravaka I 
we are ascetics said A^vamitra. 'Whom do you belong to ?’ 
and when were you initiated? We belong to such and such 
a place and we were initiated at such and such a time.” 
was the reply. They, being dead, have perished there and then 
only. You seem to be imposters (and hence should be 
punished.) 

When thus told, they resorted to their original (school 
of) preceptor and got themselves re-initiated. 2420-2423. 


Eu4 of the Discussion with the Fourth Nihnava. 
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Discussion with the Fifth Nihnava. 


fTf arr i 

'ft ^l«<nnn 


129. A^^havisa do vasasaya taia Siddhim gayasya Virassa I 
Do-kiriyaijam di^t^! Ullugatire samuppaqoa. (2424) 


[arerfinirfm ^ ?rer ftri^ nfrer «ftTrT i 

ei?wr 


129, Astavim^atya dve varsa^to tada Siddhim gatasya Virasya I 
Dvaikriyagam drstirXJllukatire samutpanna. (2424) ] 

Trans. 129. Then, was originated the theory of Dvaikriyas^, 
on the bank of the river Ulluka®, two hundred and twenty- 
eight years after (the Tirthahkara) ^ramana Bhagavan Maha< 
vira had attained Nirvana. 2424. 

W'lilfir 

arfhir <ft *ifr?HWhr *iaranr 

I, Who hold that two processes of feeling, work simultane¬ 
ously. 

•2, Or in the city of UUukatlra according to another' inters 
pretationi 
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130. Nai kheda janava Ulluga Mahagiri Dhnijaguttii Ajjagange ya I 
Kiriya do Bayagihe Mah&tavotira MaQinao. (2425) 

TTfwroftc *»aRr»Tt 

130. NadikhetajaiiapadoUuko MatiagirirDhanagupta Aryagaifi- 
ga^ I 

Kriye do Rajagrihe Mali&tapastira Maninagah. (2426)] 

Trans. 130. In the village named after (river) Ulluka, 

(there lived) Mahigiri, Dhanagupta, and Arya-ganga (who 
upheld the theory of) two processes (taking place at one 
time). Ma^i-naga (brought him to the right path) in Raja- 
griha near the stream (of) Mahatapastira. 2425. 

5iw 13r^ 

I W»Ifn*tRrai®JT ^5f3m •TR I 3R»ITW ra®T 5*m1fT 
13R ^ srat! I 5fRRM> 

*ilf» 5»({>3qi^ iqr^ 

qwn i arsRW^ ••W! ^I?raa%5i §r8rsi& i w- 

»tft Ar«n R^Si ft 4t'^qi(t<il <^tA^raqR[-3»tt 1 Ai5J^ 5 «i<ifi»Rsr- 

3»R! ftR fsift?:, <q4<HR«i< ii q qnrt lwft'4 %5«TiRt, aritsg- 
siRl^Hin ^^q i n»a4 e»H«» ' < ii A i \ fir^R gq»qt Pj^- 
»mt I gallltF « wiqi 3fa^ { i ^ RnroiRift[Rrj;si 

bRtoA 1Wf A?*Rt TM«aw«inw » w qi 
« wi qq<# »i <w^tft jf«w% 0 < > wpwr «> snim 
'T Ane «iti sRWfir qn i ?w ^?«n 

sifpwi jnynwTOf 

51^ qnw5^ qftqi^ijRRiftRSRl^ ^ «R %pi 
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I <{<nf^ w«^< f% irNsA mav 

’iwt^, ’WPi^ t»fcifiWP^, 

0>rwH5«5a ^ nf« sifipRsg tfir w^whh 

Digest of Commentary :— 

D, C. 180. UUukatira is interpreted in three imys:*- 

(1) On one of the banks of the rirer XJUuka, there was a plage 
surrounded by a ibrt of dust. 

(2) There was a eity named UUukatira. 

(3) Sinoe UUukatira was surrounded by heaps ai dust, it was 
known as a Khe^^ also*. 

There lived a sadhu named Dhanagiri in the aboTe~mentioned 
city. He was the pupil of Aearya Mahagiri and he had a pupil 
named Gaiigacarya. 

Once upon a time. Ary a Gkingacarya was crossing the river 
UUuka while going to pay his homage to his preoeptor, who 
was staying on the opposite side of the riv^. Arya Gangacirya 
was bald-headed. It was autumn and the water of the river -mw 
cold. So, while crossing the river his bald head felt heat from 
sunshine, and his feet delt cold due to the river-water being cold. 

At this time, under the influence of Mithyatva Mohaniya 
(wrong belief caused by delusiot^, Gkihgaearya disbelieved the 
principle of Agamas that two processes of sensarion ceuid ne«er 
take place simultaneously and thought that he felt the sensations 
of heat and cold at the same time. He repoiied the view-peint 
to his preceptor (and declared) that the principle of^ the ^amas 
was false on the ground that it was contrary to the actual ex¬ 
perience which he had undergone. 

3. EhetasViUage. 

4. Of the three iutenpretations mentioned herc« the comasMi- 
tator eeenuB to have ohoeen the first one. 
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The preceptor tried to ccHiTince him of the validity of the 
religious principle of the Agamas, but he did not change his 
belief. Consequently, he was expelled from the Sangha. 

Then, during the course of his wanderings from * place to 
place, he went to the city of Rajagriha. There, in the midst of 
an assembly gathered near the temple of a serpent-god named 
MaQinaga situated on the bank of a spring named Mahatapastira, 
he preached his theory of dvikriya. Maqinaga was highly enraged 
at the arguments of Gahgaoarya, and he said, ** O wicked monk I 
Why do you try to preach such an ignoble principle here? Do 
you claim yourself to be even a greater preacher the Great 
Tirthankara ^riman Vardham&na Swami who laid down, in this 
city of Rajagriha, the principle that one and only one process 
of experience could take phice at one time ? What do you mean 
by preaching a fidse theory of two processes of experience 
working at one time ? Give up holding such false notions or else 
you will ruin yourself,” 

Being afraid of Maqinaga, and becoming enlightened by 
sound reasoning, Arya Gahgaoarya gave up his false belief and 
at last resorted to the school of his old preceptor after having 
excused Maqinaga for his apparently harsh deed. 2425. 

* 

Now, the whole story is narrated in detail. 

X81. Naimullugamuttarato sarae siyajalamajjagahgassa i 
Sfirabhitattasiraso sl-iffii\iaveyiEmobhaya6. (2426) 

•i 

182. Laggo’yamasaggaho jugavam ubhayakiriyogavadgo td | 
Jam do ri samayamera ya sV-usi^aTeya^Ifi me# (24127) 



KibnaTavaiia 
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Vidal 

'^rrfic Orta'S *iw*nfw i 

^^rfVrnaftin^t 

5t Wft' ^ ^ II? 

131. Nadiuiuliukamuttaratah ^aradi ^itajalamaryagahgasya i 
SQrabhitapta^irasah ^itosQavedanobbayatah. (2426) 

132. Lagno'yamasadgraho yugapadubliayakriyopayoga iti | 

Yad dve api samakaineva ca ^itosqiavedane me. (2427)] 

Trans. 131-132. While crossing the cold waters of river 
Ulluka in Autumn, as he felt the sensations of cold as well 
as of heat, due to his head being heated by sushine, Arya 
Gahga drew a false conclusion that Since 1 have felt both 
the sensations-that of cold as well as of heat-at one time, 
the two * processes of experience work simultaneously. ” 
(2426-2427) 

!fl^-?^?-?^'i *131^, s^tsv«raipi& V5?t- 

m ir«’i^ir8=1'8|i 


D. C. In support of his theory, ( which is really speaking' 
nothing but misapprehension) Gang&carya argues as foUowa:— 
** Since my head felt hot due to sunshine, and my feet felt cold 
at the same time due to cold ‘waters running beneath, I felt both 
the sensations simultaneously, it is clear, therefore, that the 
processes of undergoing both the feelings are working simultane¬ 
ously. This is supported by my practical experience.” 


Then, 

^ ll?^^llWH<:il 
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138. Taratamajogeqayam guruQa’bhihid tumam na lakkbesil 
Samayaisuhumayao maQo’ticalasuhjiimayftS ya. (2428) 

[?in*ni^T4 ar \ 

133. Taratamayogeu&yam guru^a’bhihitastvam na lak^yasil 
Samay&disuksmatato mano'tioalasuksmatatasca. (2428) ] 


Trans. 133. The Acarya replied: “That takes place in 
(regular) turn. You are (not able) to mark (it) due to ex< 
quisite unstability and subtlety of mind, as well as, subtlety 
of time etc. 2428. 


a isirSlf jRgt H ^ sRinm- 

ijw # ii ^R’n-ssiifisw^: W5!?«T ?wt »i!Rr- 


D, c. 

Acarya Dhanagupta.—Peeling of two sensations does not 
actually take place simultaneously as you represent, but both the 
sensations are felt one after the other. You are not able to mark 
such a process, because the period of iuteryal between the two 
different experiences is extremely short, and the mind, which 
feels the two sensations one after the other, is fickle and subtle 
by its very nature. Your apprehension of the practical experience 
undergone by your own self, is therefore wrong and hence your 
theory is baseless. 133 (2428) 



] NihtnaTaTa<!a : 185: 

134. Suhumftsuoaraiu oittam indiyadese^a jeija jam kilam I 
Sambajjhai tarn tammattanaQaheu tti no teija. (2429) 

135. Uvalabhae kiriyaft jugavam do dorabhiijQadesaS [ 
Pftya-sirogaya-siuijhaveyaijantibhavarQvaS. (2430) 

5*1^ s fi 

134. Saksmasucaram cittamindriyadc^ena yena yasmiu kale I 
Sambadhyate tat tanmatrajnanaheturiti no tena. (2429)’ 

135. Upalabbatc kriye yugapad dve dara-bhinnade^at | 

P&da-^irogata^ito-'Snavc<lanftnubhavartipe. (2430) ] 

* 

Trans. 134-135. Mind, subtle and quick ( as it is ), becomes 
the cause of perception, only with regard to those sense- 
organs, with which it is connected and that (period of) time 
(only) during which (the perception takes plase). So, two 
processes in the form of feeling heat and cold at head and 
feet (respectively), could not take place simultaneously, owing 
to the two places being extremely remote 2429-2430. 


^ M g y» n ^Ps -- 


^ ^ 


, 3ng^ ^ 








13Br Jwtni-R ’iR-i 


^ ^ 

3*n^5i wswiif* 
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D, C. Mind is subtle, because it is beyond the perception of 
senses, and quick, because it moves swiftly. Such a mind becomes 
the cause of feeling heat, cold etc, as a result ’.of its contact 
with sense-organs, like that of touch etc; for a particular period 
of time during which the contact is maintained. When it is not 
connected with the proper sense-organ, it does not work as the 
cause of perception by means of that seuse-organ. It is, there- 
fore, utterly impossible for anyone to undergo sensations of heat 
and cold simultaneously, at two extremely remote sense-organs 
like head and feet. Your argument «)f personal experience is 
baseless from this view point also. 134-135 (2429-2430) 

Moreover, 

136. tJvattgamas jivo uvaujjai je^a jammi jam kalami 
So tamma5va6go hoi jahindovaSgammi. (2431) 

136. Upayogamayo jiva upayujyate yena yasmin yasmin kale I 
Sa tanmayopayogo bhavati yathendropayogena (2431)] 

Trans. 136. Whenever the soul which \% upayoga^maya'^ ^ 
is engaged (with a particular sense-organ), it becomes appli¬ 
cable to that (sense-organ) only, as in the case of (one 
under the) employment of Indra. 2431. 

#tn w: g ^ 

'‘?i 

6. i. e. Complete by application to or engagement with a 

sense-organ. 
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(Krafir" ’wfir- 

»pr aifta i «<^< i 43 ’» ji^w ? n4tM4^n i 

«jaiw«wi(i-“ 3rft ft ” dwnft amra^- 

f»RtT5ft <w aaft, a aR^-<^5fft^ 

sraifi^ I aa«f gn'^sBaTsiatTafttg’iratsfta: »ftft 

D. C. Jiva is apayoga-maya by nature.^ So, when it applies 
itself to a particular sense-organ, say, that of touch, and feels 
the sensation of, say, heat and cold, it is completely devoted to 
that sense-organ, and to those subjects of sensations at that time 
and is not utilized elsewhere. 

As fur example, when a person, say, Manavaka is employed 
in the service of Indra, he is entirely at the disposal of Indra, 
and does not work for anyone else. Similarly, when the Soul is 
employed for the perception of a particular object, it remains 

entirely at the disposal of that indriya and the object concerned, 
so long as it is connected with them. 

In short, Jiva is applicable to one sense-organ at one time, 
and never to two at the same time. For, otherwise, faults like 
that of Sankarya etc. would arise. 

Thus, the theory of two kriyzs taking place at one time, is 
invalid. 

ftr ^ i 

137. So taduvaogamettovauttasatti tti tassamam ceval 

Attbautarovadgam jau kaham ke^a vaipsena? (2432) 

137. Sa tadupayogamatropayukta^aktiriti tatsamameval 

Arthantaropayogam yatu katham kena vam^ena I (2432) ] 



:m: 
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Trans. 137. How could that (Soul) with all its energy 
utilized at the disposal of one object, be utilized for another 
(either) wholly or (even ) partially exactly along with it ? 2432. 

fit ” tiwiNllft- 

’ng i-at flMlRqwg i g I ftaj, 

unv 


D. c. 

A^aiyo :-^Whcu the Soul employs all its energy in the 
pereeption of one (object), it is not possible for it to work for 
the perception of another at the same time. And, since all the 
parts of Jiva are applied together at one place, it is not even 
possible to apply itself even partially at another place simultane¬ 
ously. 

Oahga :—^If two processes of perception do not work simu¬ 
ltaneously, as you say, what makes me feel like that ? 137 (2482) 

The answer is— 

PdWKRi fr I 

138. SamayaisuhumayaO mannasi jugavam ca bhinnakalam pi i 
Uppaladalasayaveham va jaha va tadalayacakkam 1i (2488) 

*F*i% 3*n^ i 

« 

138. SamayadisUksmatato manyase yugapacoa bhinnakalaina|» I 
UtpakdaiaiatavedhamiTa yatha va tadalatacakramiti (2438)] 



Mimararldla 




Vidft] 

Trans. 138. On account of acute subtlety of time etc. you 
take an action taking place at different times as simultane¬ 
ous as in the case of boring a hole into hundred petals of 
lotus or (rotating of) a circular series of (burning) coal. 2433* 

I n ^ Q;Atf«nnf^ 

wi^rtPj ^ ^ gqijqt- 

3W n 3«rn ftfer- 

ii«t Wfg#t ’wt^ 

ORSTOWlitf g«f«i^ I i^^Rrofii 

gn'rf^ g5[3^ wfiifit 

D. 0. 

Aoarya:—When a strong person bores a hole into a hundred 
petals of lotus with a small needle after arranging the one over 
the other, he thinks that all the petals are pierced through 
simultfmeously. But really speaking, that is not so. A petal 
beneath is not pierced unless and until the <»ie above it is actu¬ 
ally pierced through. Thus, realty, every petal is pierced through 
one after the other, and hence, at different times. This difference 
in time is so minute that the person boring the hole, is not able 
to mark it. 

So, also, when a circular series of burning coal is rotated. It 
does rotate in different directions at different times. But the time- 
gap between every two directions is so small due to its quick 
speed, that one apprehends it only as moving constantly In one 
diteetion. The same is the case here also. 

Sensations of heat and cold are definitely felt at diflfotent 
tixneSi but they are not so apprehended because of subtle^ of 
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Thus, you are wrong in belieying that the two processes of 
perception take place simultaneously. 13S (2433) 

And, 

wf *niiw l 

iftar ? ilttfoii^V^MI 

139. Cittam pi nendiyaim samei samamaha ya khippacari tti| 
Samayam va sukkasakkulidasane savTovaladhi tti. (2434) 

140. Savvendi{)valambhe jai sancaro magassa duUakkho | 
Egendiovadgantarammi kiha hou sulakkho? (2435) 

5^11 

«iw •*W5 ll?»<>IR»^Hll 

139. Cittamapi nendriyaoi sameti samamatha ca ksipracariti 1 
Samakamiya ^uska^askulida^ane sarvopalabdhiriti (2434) 

140. Sarvendriyopalambhe yadi sancaro manaso durlaksahi 
Ekendriyopayogantare katham bhavatu sulak^h. (2435)] 

Trans. 139-140. Mind also does not combine itself with 
(ail the) sense-organs at the same time; ( but) since it is 
quick in movement, its connection with the sense-organs is 
apprehended as simultaneous, just as there is apprehension 
of (ail) tastes at (the time of) eating dry sesamum cake. 
(And), if the movement of mind is difficult to be traced at 
the (time of) perception of all sense-organs, how could it 
be easily apprehended in (case of) engagement with one 
sense-organ ? (2434-2435) 





Nihnavavlda 


:l^l: 


V«da] 


3»pri^ #^5 I tBRrare- 

“ww “^5n'’ s^c 

I asr fras^t I ’i«tra*5*i leMh^^mn^ i »wi ^ 

^{ !ii^ ?5«R?r, ^raisanft >Rs-^t-itv- 

?Ww»»lPRft l*n^^iTaWR 
5!Pj?r I i^-if ^ ^ 

WRR^ ^Hroin^ tniiRissfttralr 

»iww5t^, ^ n ^(w»nss?tR^ 

%??ra: ^ ^nq?: qis?iRiqqiq% i qmft 

H q«nft HRift 3 S%^q apw iRqi^- 

5Htqqtq?R^ qtq«naqqt»Rqift jh^j, ^ q«i^^ ft^- 
qqjsqjqRwf^r qera^ftqwqrat q iR i m i jw ^ i q i w.’^ii 
i q wq FW ? q % t fi f fiqiPt qf^Tm ‘* sqqstqsRt ” 5 ft >pq%, «w 
ssqfew^aftqpRq ajFRqi^ I qqlq^ f^:-qiqif^j qq4l%- 

qi%>q ^«qqRqft w qftq^ ipq^ Hq«q- 
qH»i'5q5Rqi% I q a qq^: fqqiqj, qqi qt^‘-^nq^- 

qi3?qft4q^ ift I q^ ’^TSfqi^ qlPit q a ^i ^^qqqH 
3q?5»^ ifqH qqqt ^NrJ 5^«j 5, qfS qq^CT- 

qraw ^iq%qqtq^ifqi%qq»qqtq?qqq^qisq^ 5 p^ ?Rq^:g?5-' 
tj:qqia» ^RS'PnnSt ^ sjWt-’qif^qmtqqtqftq’ft 3 »pp?- 

sqqqj^ qqq: 1 ffit iiq»^ 8 ii . 
sqi^wra i ^ q liq»^Hii 


D. 0. Mind does not come in contact with all sense-organs 
at the same time. So, it is not possible for it to come in contact 
with the senses of touch at feet and head simultaneously. Since 
the movement of mind is extremely quick, mind appears as if 
it is connected with all the indriyas simultaneously. As for 
example, a person eating a sesamum cake, perceives form by mew 
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of the sense of sight (eye), smell by the sense of smell (nose)> 
taste by the sense of taste (tongue ), touch by the sense of 
touch (skin), and sound by the sense of hearing (ear) while 
seeing, smelling, eating, touching, and, hearing the sound of chewing. 

t 

AU the fire kinds of perception are attained, when the mind 
comes in contact with the respective five indriyas one after the other 
and not simultaneously. It is only due to the fact that mind is 
extremely quick in movement that it appears as if it is connect- 
ed with all the indriyas simultaneously, but really speaking, that 
is not true. For, in that case, faults like ^xskwrya would 
arise, while in course of perception of mati jmna etc; avadhi 
jnftna would work with it simultaneously and while considering 
an object like qhatay innumerable ghatas would come up alter¬ 
nately without fail. But this d<jes not actuidly hap|jen in real life. 

Although the afore-mentioned perceptions are attained one 
after the other, the observer being unable to mark the subtle 
differences in time etc, apprehends all of them as produced simu¬ 
ltaneously. Here also, mind is employed in the senses of touch 
at head and feet respectively at different times. StiU, however, 
(me who feels the sensations of heat and cold, thinks that, mind 
is employed at both the places simultaneously. Really speaking, 
** Non-production of many cognitions at one time is the (essential) 
qnalHy of mind®.” Still, however, since the movement of mind 
passing fiom one object to another is difficult to be traced, the 
movement of mind from the cogtiition of heat to that of cold, 
becomes more difficult to be traced. In this way, it is only due 
to your inability to apprehend the movement of mind, that you 
seem to feel two sensations to-gether at one time that you labomr 
under such misapprehensiems. For, when it is not detected in 
case of perception of all the indriyas, it is much more difficult 
to detect in case*of its applications to one indriya, 140 (2435) 

< 6 . For, it has already been said ** Yugapajjninanutpattir-^manas 
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Again the author states a mumbcr of difficulties in case of 
accepting the mind as applicable to more than one object at a 
time:— 


ft" graft ST 

141. Annaviiyiuttamaijnaviniogam lahai jai mano tctjam | 

Hatthim pi ^thiyam piirao kiuiatjnacitto na lakhei ? (2436) 

141. Anyaviniyuktanianyaviniyogaui labhate yadi manastenal 
Hastinamapi sthitam purati»h kimanyacitto ua lak^yati % 

(2436)] 

Trans. 141. If the mind engaged (already) in (a particular) 
object, could be engaged in some other object at the same 
time; why could a person with his mind concentrated else¬ 
where, not observe an elephant standing in front of him ? 2436 


’ffr fir” 

?Hr%, fit” fiKflR’tf’rMtsfqritsg^f^ 

«t^ ;r ?!5w ifir 


D. O. If the mind engaged in the process of feeling the 
sensation of cold is taken to have been engaged in the process 
of feeling the sensation of heat at the same time, there is no 
reason why a person with his mind concentrated in a particular 
object, be not able to observe even an elephant standing in his 
very front. The main reason for this, is that the mind of the 
person being totally concentrated in some other object, it will 
not be able to recognize even objects like an elephant etc; stand¬ 
ing even in his very front. 141 (2436). 
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_ .fN.■_ K ^_ . 

^ m ^TR ^ I 

’Tf^?5»TO%ans«i?rT ffT sa sr Rifi i aH^i i ? 


142, ViniSgantaralabhe va kim ttha niyameija to saniani ceva I 
Paivatthuniasankhcjja’ijanta va jaui iia vioioga ? (2437) 

at ftwa P iq it a na! I 

aiR??n ar 

142. Viniyogantaralabhe va kimatra niyamcna tatah samameva I 
Prativastvasamkheya aiianta va yad na viniyogsh? (2437)] 

Trans. 142. Or, if the (simultaneous) application (of 
mind) in another object (is accepted), what is the use of 
the rule (of the application of two processes ) ? ( And) then, 
why should innumerable or endless applications taking place 
simultaneously in (case of) each object be not accepted ? 2437. 

*’t> i%” 5Rr!f^ 

3R5W sn h 

^iR^, WT! I ^ R 

“ 5«tmi fni- 

grggPa, tiwfiRf- 

R!ism ’’npn^ 

D. C. If it is accepted that the mind is engaged in another 
at the same time when it is engaged in one, the rule 
regarding the employment of two different processes becomes 
useless. For, in that case, why not to accept innumerable appli¬ 
cations of mind in case of (perception of) each object ? 

It has already been said before’ that every olgect attains 


7. Vide V. 760 
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countable or even Uncountable parylyas. One possessing mfadhi 
yna«a® is able to observe a-sa^khyeya or innumerable forms at 
a timCi while those possessing the remaining two kinds of know¬ 
ledge’’, arc able to apprehend anarUa or endless pary^yasitom 
time. 142 (2437) 

Now the author states the opponent’s argument and refutes 
it:— 

u^spirf^arr I 

fn»9t»rnrg«T Pnr 

143. Bahu-bahiivihaigahaijo nanuvaogabahiiya sue’bhihia I 
Tamaijegaggahaijam ciya uvaSgfioegaya natthi. (2438) 

143. Bahu-bahuvidhadigrahane nanepayogabahuta ^rute’bhihita i 
Tadanckagrahairamevopayoganekata nasti. (2438) ] 

Trans. 143. ** Plurality of applications has already been 
sanctioned by the Holy Writ, in (case of) apprehension of 
numerous varieties etc. ” It is only the comprehen.'ion "of 
numerous forms in general (that is meant), (and) not the 
plurality of apprehensions.” 2438. 

I Jipi- 

8. Visual knowledge; direct knowledge of matter limited as 
to subject, place, time, and nature, i. e. without the help of the 
senses. 

^ 9, Viz, Manah-paryaya (Mental Knowledge),-the state of 

mental perception which preceds the attainment of Kevala Jfiana 
(Perfect Knowledge) and Kevala Dar^ana ( Absolute Perception). 
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wJl OT4 t < t 4 >» wwHiwww is i<« l * t> ^«R«Rg •i-RplwaBi- 

!)• O* 

Arya Gknga —While describing the process of 'avagraha 
(general apprehension) etc, apprehension of plenty of paryayas, 
has already been laid down by the Holy Writ, Then, what harm 
is there if we accept innumerable or endless applications (of 
mind) at the same time ? 

Ao^ya:—That is not proper. For, in that rule, general 
apprehension of innumerable paryayas of an object (with regard 
to the perception of an object) is meant; but plurality of the 
application of mind in one object at one time is not at all meant. 
Applicati<ms Of mind are always made one after the other. 143 
(2438 ) 

144. SamayamaQegaggahaQam jai sSdsinadugammi ko doso ? I 
KcQa va bhaqiyam doso uvadgaduge viyfiro’yam. (2439) 

[wiwwrsNaif"? ^ "iK: ? i 

flIT ■xjpkin 

144. Samakamanekagrahanam yadi ^itosnadyike ko do^?| 

Kena Vft bhtmitam dosa upayogadyike yicaro*yam (2439) ] 

Trans. 144. **l\ the simultaneous apprehension of many 
paryayas (Is acceptible), what harm is there (in accepting) 
sensations of heat and cold (being felt) simultaneously.*’ 
Who says that there is any harm (in accepting so) ? Here 
the question is of two upayogas or applications (being 
simultaneous” 2439. 
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Va«»i 

fs^^PRR^^PI J ^ ^K»t 

1!«p% 0 w wy«w<» fR^ 

^ ^ ’wftj ^ ^ 

D. c. 

Ary a Gknga:— If you have no objection in admitting appre* 
hension of numerous objects together at a time» what harm is 
there in aeoepting apprehension of the sensaticais of heat mid 
cold together ? 

Aoarya:~If you say like that, you have not understood the 
relevent point under consideration. There is no harm in admitt* 
ing the apprehension of a number of objects at a time. Gienerally, 
oljeots like army, forests, villages etc. could be apprehen^d 
together. We do not doubt that view-point. What we object to, is 
the theory of accepting numerous upayogas or applications being 
made simultaneously. There can never be nmre than one upayoga 
or application at one time. 144 (2439) 

Arya Qatiga, then puts another question and Ao3r3ra ref^es 



5«n 5ft ftr 

145. SamayamaQegaggahaQe ega^egovabgabheb ko ? 1 
Samaopamegajogo khaudhavarovabgo vva. (2440) 

146. Khandhavaro’yam samaqijamettamegoTabgaya samayami 
F^tivatthuvibhago puna jo scfii^goTadga tti (2441) 

e w wwi lN iiftn t 
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^troiwmps»^s^'nft«pn i 

145. Samakamanekagraha^a ekaaekopayogabhcdah kah % \ 
Samanyamekayogah skandhavaropayoga iva. (244fi)r^ 

146. Skandhavaro’yam samanyamatramc’kopayogata samakam I 
Prati-vastuvibhagaii punaryah so’nekopayoga iti (2441) ] 

Trans. 145-146. While admitting the apprehension of 
many objects at a time, what is the sense in believing in 
distinction of one and many applications at a time. ** General 
apprehension (constitutes) one application as in the case of 
the apprehension of a retinue of army. (While apprehending 
that) “ This is a retinue of army ” there is general appre¬ 
hension only (constituting ) one application at a time. But 
that which is (contained in) every portion of an object 
(gives rise to) plurality of application. (2440-2441). 

‘ ^ waitf’r ar 

«i^t’wt'rar i’ t: jji: iftRt, 

aiift arw, ws, 

ftwit 5ft ir»v«ir8»?ii 

D. o. 

» 

Aryo. Glahga:—Appreheiusion of numerous objects is acoeptible 
to you, as you say. Then, what is the sense in distinguishing 
between one and many upayogas working at one time? 

Acarya:—General apprehension of many objects at a time, 
oonstituteei only one.appUoaticn (of mind), A^te; apprehendip^ 
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a retinue of army, when we say that ** This is a retinue of 
army,” there is only one application of mind at a time. 

But when we apprehend each individual portion of it, by 
saying that' “Those are the elephants,” “Those are the horses”, 
“ These are cliariots ”, “ Here is infantry ”, “ Tliese are swortls, 
pots etc. ” “ Those are helmets, armours, tents, flags, banners, 
drums, conches, camels etc. the apprehension of each individual 
portion requires a separate application of mind, giving rise to 
plurality of application. 145-146 (2440-2441) 

Ml. Tc c<5iya na santi saiiiayam samnnnanegagahanaiuaviru- 
d<lham | 

Egamaqegam pi hiyani tamha samaijnabhavenam. (2442) 

[!T 1?^ ^ I 


147. Ta eva na santi samakam samanyanekagrahanamaviru 
ddham | 

Ekamaiiekamapi tat tasmat samanyabhavena. (2442) ] 


Trans. 147. They do not come into existence simultane¬ 
ously. General apprehension of many objects is not objection¬ 
able. For, in that way, even numerous objects become one 
in general. 2442. 

ft ft wi t ilf s tni O i! I nf ire«i 

ft’ I “n«ift” imn w’l- 

I %!i ? nmw in ft ai ft” i 



: Jinat)!i8d!ra 

< b »8|i I ^Ri iiRVtt’iii 

D. C. 

Aoarya:—Our objection is against taking many updyogas to 
work simultaneously. But we do nut contradict the acceptance of 
the general apprehension of numerous objects at a time. In case 
of examples such as '* This is the retinue of army ” etc. although 
we propose to apprehend numerous objects at a time, really 
speaking, it becomes the general apprehensbn of one aggregate 
obj^ only» Thus, since there is only one application of mind 
in case of general apprehension, many objects are perceived 
simultaneously. 

But simultaneous apprehension of many objects in particular 
is not possible, because there cannot be more than one upayoga 
in particular at one time. 147 (2442) 

Applying the same pruiciple to the sensations of heat and 
cold, the author states, 

^ ^ Itobit ^ ftr 

148. UsiQeymn siyeyam na vibhago novadgadugamittham | 

Hojja samam dugagahanam samaQ^am veyaQa me tti. (2443) 

k48* U^yam iSte^am na vibhago nopayogadvikamittham i 

]Kiavet samam dvikagrahaQom samanyam vedana mametk 

(2443)1 

Tran& 148. (It is not possible) to divide it separately 
as "This is (the sensation of) heat, and **Thisi5(tbe sensa- 
tion of) cold", and causing thereby two separate applications 
(filt inhfdD to work sbirultaneausfy* Simuftaneotis apprehenififR 
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na.] 

of the two Is possible (only', if it is in the gen&rsl form 
expressed as ** I feel two sensations. ” 2443. 

u?^ i ara 

?ifi:waq4t«ii4 i 1% g»w^ ste^ti 

^ I i^rt ? m fipnc l ffe ? l 

sr, i qpw 1 » “^Jpn % w 

3»n?. q g 

qq^^CTiwifiig, qq q ^pqii^BrqrftHt iiqvv^ii 

D. C. It is not desirable to make two separate divisions and 
remark that “ This is the sensatifni of heat ” and ** This is tlie 
sensation of cold ” and thereby give rise to the simultaneous 
apprehension of Iwth the sensations which is absolutely impossi- 
ble. For, two separate upayogas of mind, which relate to toth the 
sensations, could not take place simultaneously. Two sensations 
could be experienced only by saying in a general tone tiiat ** I 
feel two sensations.” But the two sensations of boat and cold 
could never be experienced simultaneously. 148 (2443) 

Now, explaining the difference between s^ttwtya or general 
cognition and viie^ or particular cognition, the author states:— 

^ qr ftl l qwiw q »MWi i wa*q<mqw I 
^ <aT»rr«lft%B«Tont 

149. Jam samapoavisesa vilakkhaQft tannibandha^am jam oa I 
Naoam jam ca vibhinnft sudGradvaggahi'vaya. (2444) 

150. Jaip ca visesanna^am samannanagapiivvayamavassam I 
To flamaQQavisesaana^im negasamayammi. 412445) 
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are^rify i 

?rT!T ^ n?8'M!^v»»il 

^ ft^W?rR l 

?pis ^rnnwT-f«i$t^?n^ ii?^o|R»8MI 

149. Yat samanya-vi^esaii vilaksanau tanuibandhanam yaocal 
Jiianam yacca vibhiiiaii sudurato’vagralift'vayau (2444) 

150, Yacca vi^usa jnatiain sainauya-jnanapurvakamavasyam 1 
Tatah samanya-vi^esa-jnfino uaikasauiaye. (2445) ] 

Trans. 149-150. Since general (apprehension) and parti¬ 
cular (apprehension) are mutually distinct, the respective cog¬ 
nitions, viz avagraha ( or general cognition ) and av^ya (or 
definite cognition ) are also widely different (from each other), 
and since, definite cognition certainly follows the general co¬ 
gnition, the two cognitions (could not take place). simultan¬ 
eously (2444-2445) 


fi!} \ ifm i i?rt? i[wn[ 

(stnpniR’n^” 

s»w? 

fR, w 

^ ^ I I p: ? fRW-’JWW 

“snsR- 

1 3Rt: w 

««ra: ? ?fit iis^vvwi^vvmi 


D. C. 

Aoarya:—S&manya and vi4esa types of knowledge could 
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nerrer be attained simultaiioously, because they arc extmiiiely 
distiiiot from each other. 


Arya Oafiga t —Since both happen to be jfiinas, what harm 
in there if both are accepted to hare been attained eiaiultaneowly ! 

Aoarya :*<«>That is not possible. and types of 

knowledge represent avagraha and apiya types of koowledgo 
respectively. Both these types are extremely different from each 
other as avagraha results in general cognition while apiya 
results in definite or particular oognitlon. 

The general cognition always precedes the particular or 
definite cognition. For, it has already been said that "Without 
general apprehension, there is no definite apprehension, without 
which there is no definite ascertainment.** 

For all those reasons, it is not possible to take both the 
processes of jfianas to operate simultaneously. 149-150 (2444- 
2445) 


Again, the opponent would aak— 

^ar SI ftgTg rmtf sEmnnT-^sisnwif i 

151. Hojja na vilahkha^aim ssmayam sima^iiia-bheyanaQaim | 
Bahuyaim ko viroho samayammi Tisesanli^l^m 1 (2446) 

[■srtwf sf ^rmrwT-'^Wt^ i 

151. Bhavetam na vilaksape samakam slminya-bhedajhine i 

Bahukanftm ko virodhah samaye vi^^jhananam ? (2446) ] 


. Trans. 151. There may not be simultaneous (applications) 
when there is wide difference between the general and definite 
types of knowledge. (But) what is the objection in (accepting) 
numerous knowledges of definite type, (being attained) simu- 
Uaneotisly ? 2445. 
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sRRrf t nf ^ aififi »»5?r-«wt?«T %!?srTO?nnw 
a»re 3»ni si sifn-v wfsit % 

snsif im ^ m insi i si i iNt -^ p i s i ft 

«t ftfiti:, ^ 5»n^ 

«IIFT i ?fit IR«»^ll 

D, o. 

Arya Ganga :-Since there is a wide difference between sama- 
nya-jfiana or general knowledge which apprehends simple sensar 
tions only, and viie^-jfiAna or definite knowledge which appre¬ 
hends a definite sensation like that of heat or cold, they may 
not be taken to have been attained simultaneously. But since 
there is no difference in various vi^esa-jftftnas, what harm is 
there in accepting a number of vi^csa-jiiftnas to have been 
attained simultaneously ? 151 (2446) 

The Acarya replies 

««i-<!ii ni *tq i g ftpT ijwmii ^ ft i 

!sn4ftft %ft 

152. Lakkhaoabheyau cciya samaQnam ca-jamagegavisayam ti) 
Tamaghettum na visesannaqaim te^a samayammi. (2447} 

153. To samannaggahananantaramihiyamavei tabbheyam I 
lya samannavisesavekkho javantimo bhed. (2448) 

[wtfnnilw^ gim »4 ^r^JNift^ftft i 
sr ft^^R i ft ift 


fft qwft i ft 
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152. Lak^Qabhedadeva s&manyam yadanekavi^yamiti 1 
Tadagrihltva na visesa-jflanani tena Bamaye. (2447) 

153. Tatah samanyagrabaQ&nantaramihitamayaiti tadbhedam I 
Iti samsnyayi^esapcksa yava4aatiuio bhedah. (2448) ] 

Trans. 152-153. Since samanya or general apprehension 
(constitutes) a number of subjects on account of various dis¬ 
tinctive characteristics, (there is) no (possibility of) vUesa |aa- 
nas or definite cognitions (being attained) at the same time 
without attaining it. Then, definite apprehension attained after 
general apprehension, recognizes their distinction. Such an 
inter-dependence of samanya and vHesa continues till final 
distinction. (2447-2448) 

^ ^5t wi Mnft- 

RRiPt, aratsfJ r 

Jiftw <115411^1” ifir %?5n^srrt 

?Rr ifet %<pn” ifiiwwwfiri 

R ft 

“ anftt ^ sisnait’I ” ?2tftft%lfRt?Twlftll- 

50^1 ^ Rft- fttWfR RIRtf S’!? 

i w ft^wsRajr- 

SRRiftft I 

araM jTiftr ^ras ajj«n?anrc* 

■n RR aft ftj ?I?C^ aisa^lft«mifanat4 Wftft^>lfiRaj<|j, 

iftai I ?r9 *1® 

aftaist #?r^ftRrt “sng^sai^, H anla” tftw 
ftPwlft I atat RRn»r^ i 

‘w^ar Ti^Btfta" i hb Rnnwi-ft^ait 

ai«i^ any?^ ift««asfiri jr^iw4t 
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^ ft^gRWt Wm^» ' KW> 

iM w 1^, 71 

w ^ ^ 1^tnl«i- 

f^iR«inn^« m* ^ ii^v««(R«v<fii 

IX ▲ number of jSanas could neyer be attained 

awMubaneousIy. There are various reasons for this. 

Birstly, because there is a clear distinction between various 
characteristics such as those of heat, cold etc, their respeetive 
l&ftnas could not be attained simultaneously. 

SeeondiyA general apprehaaBion ocmlains a number of suljects. 
So, without its apprehension, the vUe^^J&Ma or cognition in 
particular* could never be attained. On fa»ount of this reason 
also, many vUe^ Jfiamts are not attained at the same time. 

After apprehending a general senaatinn» one ascertains it as 
particuhir by saying that ** There is a sensation of cold on my 
fueb, ** Evan in (o«Be of) head, after apprehending a general 
WDMtion, one asoertaias it in particular by saying tliat ** Here Z 
M tha sensatioa oi heal. ’* 

One cannot altoin uMM of even after the appra- 

hnnsiou oi the vUma jikltm ot vMont apprehending ^a 
general form of Thust wW vi^esa jfHaa is not produced 
even after a vike^ft how could that be attained at the 

simm time ? is Ihll of many vi^e^s, and without appre- 

haiidliiig ef fheil« the is not apprehended in any 

case. 

Siwe attaiiiwent of ^a/X0 is not possible vnfeout 
that of 6Wiij|r6U the de^nite ai^heasktn attained after geasnd. 
apprehension, recognizes the various ohanmteristios like 
etc. oontaihed in the general fbrm of gfU^eUva etc, and then 
aasertaina il as gkia^ Oae more distilietion of^ilotA & reoognh 
«e4^ after thisw. Wth rsgeidi %> a ftather oharaoterietha gM^ 
\mmm after thaa^Mhenamii of udnoh* one aspisttjna^ 

it as ** made of metal aad xmt of earth’* Thia ftm of malftl 
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apprfibeaded as a vi^e^ or distioot ibrm of gha%a f^io becomes 
a ssJWUtya form with regard to farther distiactioiL, After the 
apprehension of this, one ascertains it as ** made of copper and 
not of silver.’* Such an inter-relation of s^^nya and viie^.a 
oontinueB upfo the last distinction, fhrther than which, the definite 
apprehensicHi becomes impossible. 

So, there is no possibility of many viies,a jilanas to be 
attained simultaneously, as stated above, but a simultaneous 
apprehension of a number of particular objects, auoh as an army, 
foiest etc. is possible. Their upayogas cannot be simultaneous. 

Similarly, the viie^a jfi^nas of the sensations of heat and 
cold are attained only at different times, and not simultaneously. 

Thus, your theory of accepting tlie pr<joesses of undergoing 
both the sensations at the same time, proves to be absolutely 
unfounded. 152-153 (2447-2448) 


Then, 

fn fSt srsit n ’i*rarr waft «aft wsift | 

fWOTaft anpr waft wft^jft 

154. lya pa^inaviS vi jaS na pavajjai to tad kah bajjhoi 
To Rayagihe samayam kiriyaS do paravanto. (2449) 

155. Ma^inage^araddho bbadvavattio padibohi5 vottum | 
Icchftmo gurumelam ganthna ta(5 padikkanto. (2450) 

IftnT H^ntV?TtsTV ^ smm ?T?Tl^nKT ^ITITS I 

waft TTJwi^ ftift i: 

^ %wnft anwr wws a i ft ^ « i >w : lltHMl^s^oll 

154. Iti prajftapito'pi yato na prapadyate tatah sako krito bahyah} 
Tftto Blgagri^ samakam kriye dve prarepayan. (2449) 
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155. Maninagenarbdho bhayopapatitah pratibodhita uktva t 
lochAmo gurumalam gatva tatah pratikrantah. (2450) ] 

Trans. 154-155. Although persuaded in this way, when 
(Arya Qanga) was not convinced, he was expetled from the 
Qaccha (Order of Monks). Then, while asserting (his) theory 
of two processes (of feeling) being simultaneous, in Rajagriha 
he was threatened by MaQinaga, and brought to the right 
path by means of threat. Finally, he declared that We wish 
to return to (the school of) our original preceptor and having 
eturned (to him), at last he was re-initiated. 


End of the Discussion with the Fifth Nihnava. 
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Discussion with the Sixth Nihnava. 

'?^»TraT fry an *nrw l. 

156. Paiicaaaya coyaU taia Siddhim gayassa Virassal 
Purimantaranjiyae tcrasiya di^^hi uppanna (2451) 

['TiromfSr ftr(% *mrT i 

156. PafLoa^atani catu^catvarim^ata tadft Siddhim gatasya 
Virasya I 

Puryamantaraftjikayam traira^ikadrstirutpauna. (2451)] 

Trans. 156. The theory of Traira^ikas (upholders of the- 
principle of three categories) was founded in the city of 
Antara£Ljika> five hundred and forty-four years after the Tir- 
fhahkara ^rama^i Bhagavan Mahavira Swami had attained 
Nlravaoa. 2451. 

^aar^?araTH ^ mfl •RF'i 

D. 0. Easy. 166 (2461) 

The stoiy of the production of the theory of Trairalikas is 
narrated in detail as follows;— 
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vaRiifl ftrR'gw Ttfuw ^ I 
'TfHnrTtefrrlj ^ 

157. Purimantaranji Bhayagiha, Balasiri, Sirigutta Bohagutte ya I 
PariTayapojf^asale ghosa^a padisehana vae. (2452) 

I 

157, Puryantara^jikft Bhutagrihain Bala^rih Srigupto Koha- 
guptaica i 

ParivrajakaPu^^^lo ghosa^apratlsedhana vftdah. (2452) ] 

Trans. 157. (There was) a city (named) Antarafljika, 
Bhatagriha (was a temple). Bala^r! (was the king ), Srlgupta 
(was the Acarya), and Rohagupta ( his pupil). Discussion 
(took place) with a parivrajaka (a mendicant ascetic ) named 
Pa^t^ala (as a result of) taking up (his) challenge. 2452. 

TO ^ I TOW w*! ^ 

TOwrfj ftwr. I TOt TOi I «ftsai^« i f »if ^ 

TO ftw>sTO jn% fro i arals^ 
fl T TOWHw ? I w 'jftTOst 5r*f!ijTOPn 

g^lTOi toA arofir i t ^ ^ 

^TOafiraieaifia totoIw«: ain4 toutowti?^ gemi 
miea aftmsapT TOat TOimmsj mfi*. 

a^TO i 

TOfWTOtwtnw TO^% TO ” TOTOg I 

toS Jiftw to:, sfUrot 'agm»«rat“:»iN«i4mt 
mroift” tots: i gwnW 

TOw i t* > <w<i i «Wts»f I airm^fsfiimg g ge mms- 

gSng, ft ft ftftiesft R f wmftfTO m g mPtroft* 

ift I TO ^ miftai mi 
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D. C. Outside tlae city of Antaraftjika there was a temple 
known as Bhiitagriha. There lived a preoeptor named ^rl Gupta. 
^rl Gupta had a pupil named Rohagupta^ who stayed in some 
other village from where he usually came to pay his homage to 
tiie preceptor every now and then. 

Once upon a time when Rohagupta was coming to the city of 
Antaranjika in order to pay his usual homage to the preceptor, 
he saw a parivrajaka (a wandering ascetic) with an iron belt tied 
aroimd his belly, and with a branch of the Jambe tree in his liand 
signifying thereby that his stomach was tilled to the brim with 
knowledge, and that there was no body in the whole of Jambod- 
vipa who could defeat him. This mendicant was known as Po^^- 
^ala in the city as his stomach was tide with an iron-belt. This 
Pot^a^ala wan<lered throughout the city aimouncing his challenge 
with the l)eating of drum that ”A11 my opponents have &iled. 
There is no body who can return my challenge. On hearing this, 
Rohagupta took up the challenge even without consulting his 
preceptor. When he narrated the whole incident to his preceptor 
afterw'ards, the preceptor said, **You have incurred a risk by doing 
so.” For, though defeated, Po^^a^ala will harass you with various 
magical spells. 157 (2452) 

Because, 

»T ^ finft V 

158. Vicche ya sappe mesaga migi varahi ya kaga poyfti i 
Byahim vijjahim so ya parivayago kusalo. (2453) 

I VTSfwrt HVT *KMt VITOiI I 

158. Vri^ik! sarpi mH^ki mrigi varahi kaki pot^k! I 

Etabhirvidyabhih sa ca parivrftjakab ku^alak. (2453) ] 

Trans. 158. That par^i*i/aA» (mendicant) has achieved 
the magical spell of scorpion, serpent, mouse, deer, boar, 
crow and parrot. 2455. 
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^ if^^jraRi ft«ni ftr” 

fj^irwn f^t I I ?isn smt ^- 

^WtwroWt I'«[4 «Ri^ ^ I “ *m ^ ni^- 

ft?n 1wa ^?ng, ftqiRr: 

?fif I att aa feffRpff wft 

qfejfiraj ^tn 5R!rfir<re^ irvMii 

D. 0. 

Acarya:—That parivrajaka (inGinlicaiit) is proficient in ma¬ 
gical spells of scorpions, serpents, mice, boars, crows and 
parrots. 

Rohagupta:—If it is so, is there, now, any way to defeat 
him, any how ? Since I have accepted the challenge, let things 
happen as they do. ” 

Acarya:—If you desire so, you shall have to achieve the 
various counteracting spells that would overpower the above- 
named tricks successfully. 158 (2453) 

The counter-acting spells arc— 

^anaft ^srtaft 

159. Mori nauli birali vagghi sihi ya ulugi uvai I 
Ea5 vijjftS ginha parivyayamahaijiS (2454) 

[ 5«ii^ I 

^ ’ifm 'Tfi?rT3fSE*wft: iR'^'Mrv'avii 

159. Mori nakuli bidali vyaghri simhi coluki ulavaki I 
Eta vidya grihana parivrajakamathonih. (2454) ] 

Trans 159. Achieve the under-mentioned (counter-acting) 
spells that (would) vanquish the parivrajaka (mendicant) viz 
that of peacock, mangoose, cat, tiger, lion, owl and hawk. 
2454. 
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iftwnf I ^PiJnf g 

5il?ft i grout 1sjnsft, f&[^, 3?5jft I “35in[ t^” 

35!irowsn ft^4: i 'wj 

gm a,R«it 4t% ggtft ?>fgH: i ro ^rftnp»? 

aRRrew wtftag i ro ?Rii«fRisjc- 

ftqif^iiqg^sirasiRig^ ?i5r d^5iR«n4%af^ HwnivitHR isroift’igi 

’ift'njRr, »igwnim^ i 
^rawnt I 4l% ^ 51^ ?R-“fe4'i p^t’jfetratt 3iRiRr! i 

45*15 RRTOtfiir' 55 : iRura^st 
f4R55 g7f4yiTi^R5*ft 5 irR 5, 55*ft5i45^ 4:* 

RRI^ !* I 45»P!wRi-“ 55 5^t5Ts^^4fir w45 

544tq g* q ti i3 ^^ig , g5n-sg5Jif45tri4r5?*5g” i git 

^4g ^ggitswii 5# Rwfg: 1 # 4g^i 

!3«t4-»iRt^si tg:, 3|Mnilqg»)fng, #n ai^ il^4fir softr- 
ggg^g 1 gg 'itgt g^^Ri^gi^g}, ar^*g 'Rgig-ggiggt, gt^ 
gRg 1 git #ii-s5ttg-it^troigiit ^ms> 

g4itgg»roRg>^, 3igg-g«git-ggri4tift5Rgg, 5gii^gRBRt- 
^gn Rras qRgra€t t^g4g 1 gitsgt ^ ift^- 
^ggi ^5g»ftgRitsi 1 ^, git ^tigggigiRntgg^^- 
(4ggT ggjRt, i«Rt 1 tig if4^ ^ gRgigg:g5fg. ggRi 15 gTO- 
giRtgrari ggsig i4^gf4 1 'ti gront ftgtaig, g#if «gmig, 
5®*niii Rrog, roung*^, itg^itgiigragjg gadi 1 git g4d 
g^Ei I gf gppsfif 5gT (t^g stits*"! ggigdt’iR sgftRgi 4^ 
<it 5 ^ 4t g gifeg* gd qRai gg^i t g R g5-sRit?gi f?gt ggigti 
ggs gwiftgi, g*4i, gggrit^ g Riannit, g»RRC f44i^j 
uRgrags iRS^vii 

D, O The spells of scorpions, serpents, mice deer, boars, cro- 
ws, and parrots are respectively nullified by those of pear-cocks, 
Inongeese, cats, tigers, lions, owls, and hawks. You should pick up 
all those spells properly if you want to defeat the parimjaka. 
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^abhadra G40i*s aixtii 

Thua advised by the preceptor, Bohagupta studied all the 
methods. la addition to that, he was also supplied with a 
KajoharanaM: consecrated with a spell by his preceptor with 
instructioi^ that he should wave it over his own head for the 
prevention of any other trouUe created by parivrajaka. 

Bohagupta, then, went to the Boyal Assembly, and saki 
** What does this poor mendicant know ? Let him open any topic 
he likes, I will refute it. The shrewd parivrhjaka knew that 
Bohagupta was very clever, and so, he thought of opening the 
tropic with the aa:eptance of Rohagupta’s own principles, so that, 
Bohagupta would not be able to refute the same. 

He, then, opened the topic with this remarkLike the two 
categories of good an<l evil, there are only two categories of (1) 
Jivas or animate beings and (2)A-jiva8 or in-animate ones in this 
world. This theory is acceptable to the Jainas, but for the sake of 
defeating the mendicant, Bohagupta refuted it by saying that all 
the objects in the XTniverse, could be divided into three cate¬ 
gories :-Jiva, A-jiva and No -jiva. Hellish denizens, tiryancas 
maausyas etc come under the category of Jiva. Atoms, and gha^a, 
pa^a etc are Ajivas and the dissected limbs such as a tail etc. 
of animals like house- lizard etc would come under the category of 
No- jiva. He argued that, like the three categories of best, med¬ 
ium, and the lowest, &>und in this wcnrld, there were three cate¬ 
gories, of Jivas, A-Jivas, and No-jivas in the Universe. 

The parivrjaha was defeated by such an unexpected argu¬ 
ment. So, being naturally enraged at Bohigupta, the parivriyaka, 
let loose his scorpions upon him. Bohagupta removed them with 
the help of his pea-cocks. In this way, the mendicant tried to 
defy Bohagupta by means of serpent, mice, deer, boars, crows 
and parrots, while B^tagupta ov^-powered all of them by means 

of mangeese, oats, tigers, lions, owls, and hawks respectively, 

- - - - - — - - — — - ^ 

* Bajoharana a sacred broom of wool-threads always carried 
by Jaina Monks and Nuns fisr the purpose of cleaning beds, seats, 
etc. without inflicting any Injury to vermin and mseots which 
ma^ happen to be there. 
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the parbfrijaka released a she-ass to kill Bohagupta. 
But, on seeing the sheoass coming towards him, Bohagupta 
waved the Rajoharatia ( which his preceptor had given him} 
over his own head, and beat the she-ass with it, as a result of 
which, the she-ass ran away from him after passing urine and 
focces etc. upon the parivrsjaka. 

The parwrajaka, who was thus vanquished in all ways, was 
then, driven away from the city with great humiliation. 159 (2454) 

Now, the author proceeds to narrate the next incident in 
this connection— 

?rrTft*r m ii?^o|rvhmi 

?rf^ •Tt^lRTTTOlTniPT I 

'^T'nr ^5 ^ JOT I 

fit TT^ait % iu^^irvhvsii 

w *nT n5 Tft^tnrsftftw stnr fit i 
ftracfft fig wi 51^ ^ ii^?ii^«h<:ii 

^5^ *i q um i q i> fiw q^^Kiqif fi*raftre[fit i 

HfsfWf far if ifif ? ii?^»iiw*,ii 

160. Jeega Po^^asalam ohale5 bhagai gurumulamagantum ( 
Vayammi ma^ vijid sunaha jahasau sahamajihe. (2455) 

161. Basidugagahiyapakkho taiyam no-jivarasimadaya | 
Gihakoltkaipucchacoheodaharanad’bhihie. (2456) 

162. Bhagai gurG su^t^hu kayam kim puga jeaga kisa nabhihiyam ( 
Ayamavasiddhanto \^e tai6 nojivarasi tti. (2457) 

163^ Bvam gae vi gantum parisamajjhammi bhagasu nay am ge | 
Biddbanto kintu mae buddhim parlbhuya sosamid. (2458) 
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164. Bahuso sa bha^oamaQo guruna padibha^ai kimavasiddhanto | 
Jai nama jtva-deso no-jiva hujja ko doso 1 (2459) 

[ !i^*i ;g Trf » T;T: i 

f5«5 fiff fife gsrf^t^ 

'T^ n^sfir »nflrt '*r»r sns^r sfs i 

ftisg »T^n 51 ^ »5r iifiT(T! 

«if^r: ^ ■srnmRt irfir'*rnfk fifj^rrftr^srf: l 

^ srnr 

160. Jitva Po^ta^alam Saduluko bhagatl guruiuelamagatah | 

Vade Diaya vijitah sruijuta yatha sa sabhamadhye. (2455) 

161. Ra^idvikagrihltapaksastritlyam nujivara^imadaya) 
Grihakolikadipucoaochedodaharai^ato’bhihite. (2456) 

162. Bha^ati guruh sus^hu kritam kim punarjitva kasmad na- 
bhihitam I 

Ayamapasiddhaato nastritiyo nojivara^iriti. (2457) 

163. Etoih gate’pi gatva parisanmadhyc bhana na’yam nah | 
Siddhaiitah kintu mayabuddliim paribhuya sa ^amita^. (2458)] 

164. Bahu^ah sa bhanyamano guruna pratibha^ati kimapasindhanth | 
Yadi nama jivade^e no-jlvo bhavet kim dosah. (2459) ] 

Trans. 160-161-162-163.164 Having defeated Pa^ta^ala, Sadu 
leka approached the preceptor, and said '' (Please) hear how 
he is defeated by me in discussion in the Royal Assembly. 
(His) theory of two categories was refuted by me, resoiting 
to a third category of no-Jiva with an illustration of the dis- 
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Vada] 

sected tail of a house-lizard. ” ** You have done a good deed 
by defeating him *' said the preceptor, <but), then, why did you 
not declare that this principle of the third category (of) no-jiva 
was not acceptible to us? Even now, you may go to the 
Royal Assembly, and declare that, **That is not our principle, 
but (that was resorted to by me only temporarily) in order 
to defy his talents, and bring down (his pride).’* When per¬ 
suaded by the prece'ptor in many such wavs, Rohagupta said 
“How (can you call it) a bad principle? What harm is there 
if we take a particular part of a living being to be No-jiva 
or slightly animate? (2455-2459). 

w W^Rrersn l 

I ^ 1 

“ St ft ” ^tsww»rtft 5 Rt 5 

ag «tfia!=»t'5^ »ttat w !tfirti?[a “aia S| ft” art 

afira aroa sftat 

taifta I gw awH! a ?tigtt! 

!Rf!Rafir-^Ht4 ? ftawtftstt'a! ? i 

wgagi wgaaqftgpa:, a ^igftti 
las I am a^-ali#r- 

^^an-aw*^a , aft ^ i a »aft daaa amm W’it i 
aaiftftmafiiiRt^ g taa ftt r ^ gaal aa siaaft ? aiaiii 

D, G. Having defeated the parivrajaka known as Fo^^a^ila, 
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in disoussion in tho Royal Assembly, Eohagupta,who was also 
known as ^Saduulka, came to the preceptor and requested him to 
hear the whole incident of his success. “His theory of two cate¬ 
gories* he said” was refuted by me by advancing a third categenry 
of no-j\va supported by the example of a house lizard with its 
tail dissected.'* 

Acarya :-You have <lone a good deed •by defeating him But 
while leaving the ass<lmbly at the end, why di«l you not declare 
that the theory of the third cacegory of No jWfa is not acceptable 
to us ? Even, now, you may go to the assembly and declare that 
this is not our theory but it was advanced hy us only for the 
sake of bringing down the pride of Potta^ala. 

Rohagupta:—^Revered sir, how can we take as an unacceptable 
theory ? What difficulty does it give rise to? For, if a dissected 
part like the tail of an animal like house-lizard were apprehended 
as no-j\va or slightly animate. I do not see any harm in holding 
the theory of three categories. 160-164 (2455-2459) 

Rohagupta, now tries to justify his theory in this way:- 

165. Jam desanisehaparo nosaddo jivadavvadeso ya | 

Gihaksilaipuccham vilakkhanam teija no-j!vo. (2460) 

[tTf 1 

165. Yad de^ani^dhaparo no^abdo jivadravyade^a^a) 

Grihakolikadipuccham vilak^a^am tena no-jivab. (2460)} 

Trans. 165. As the term 'no* suggests the removal of a 
portion and that (too) a portion of the animate body, the 
tail of a house-lizard etc. being separated (from the animate 

. — I.. — . I.I ■, .1. I—, . I. ■ .1.1 -■ - - - -T-- T-^ - -I - 

* Sa^ulaka- A believer in six substances with THoka as ha 
gotra, ie Rohagupta, who belonged to UlOka gotars. 
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body of house-lizard etc,) should be taken as no-jiva (slightly 
animate) 2460. 


5 St g #Rsnw itst^s i 

g54tf^wf^g«s st st^’rtft- 
3nR[^l^«l5WtV 

fOT^sts «iftsiiti% I at 1 spati-firatH 

“ ” |fit *twi!t; asttfl a aiat gs^tfltwl^g^ ^- 

tla wn^i afiwRatg i stMsf^ 

aig ’ti^tt, ^s;t«nl^rst#=atsft ^^stratatgi ^ 

aift^Wit tag«<ta ?fir ii’.s^oii 

D. C. Since *no’^ signifies dissection of a particular portion and 
not of the whole body, negation of the whole jiva is not implied 
thereby. Such dissected portions being different from fim (animate 
body) as well as from a-jiva (inanimate body), should be taken 
as no-jiva. Since a tail dissected from the body of a house-lizard 
and a hand dissected from the body of a man, are only the por¬ 
tions of the respective jivas, they cannot be taken as jlvas* They 
cannot be taken even under the category of a~jivas, because they 
move even after they are cut off from the animate bodies. 

Thus, being different fr»)m Jiva and a-jivat they are known 
as no-Jiva or slightly animate bodies by the method of elimina¬ 
tion. 165 (2460) 

It has also been sanctioned by the Holy Writ viz:- 

^ ft « ^ I 

9rfts^^ ft S"! ftsw 

166. DhammfiidasavihadesaS ya deso vi jam pihum vatthum I 
Apihubbhud kim puoa cohinnam gihakoliyapuccham 1 (2461) 

f«Of ^hWr ^ ft i 

^ 'snf «nr 
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167. Icohai jivapaesam no-jivara jam ca samabhirQdho vi | 

Teija tthi ta6 samae ghada- dcso no-ghado jaha va. (2462) 

fr«r^ ^ 

166 , Dhamiadida^avidhade^atasca do^o’pi yat prithag vastu i 
A-prithagbhritah kim pimaschinnam grihakoHkapuccham ? 

(2461) 

167. Icohati jivaprade^am no-ji\rain yacca saiiiabhirudho’pi I 
Tenasti aakah samayc ghata-de^o no-ghatjo yatha va, (2462) ] 

Trans. 166-167. By the commandment of the ten varieties 
of the category of Dharmfistikaya and others, when even a 
portion (actually) combined (with the body ), is (taken as) a 
separate entity, what to talk of the tail of a house-lizard 
that has already been cut off (from the body) ? The sama’^ 
bhir^^ha view-point also admits jwapradda or a part of jiva 
as no-j\va. So, just as a portion of ghaia is no-gha^at a 
part of jiva should be taken as no-jiva, as a (matter of) 
principle. (2461-2462) 

^5 “ Pif ^ ft ” 

TOT ?R5 “ ifrfJrat ” |ft I ft|5rf- 

^ a? st »iftwift ? 

i fg ? w g 

1. For, * no * means slight or little, and hence it does not 
signify the negation of the whole body, but only a portion of 
the whole. 
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'wilftRt!-'' 3t4twi ijoDRi, ^ r <1, 

3»^ 3»ifNt n I 3r^^t <p«iwi, ^ 

»iwtgqt»*i«i I atf^r 3t^ 'pim, n 3ift-^R«ren?, 

^R«Ri«f«r ^wwR«iw? ft, arwra- 

fi»PRR ft, 3t5RHj^ ” I ?«ftwewi^ 

atfjjsn ?5ift^?wi3qi%i I »r?[r ^ 'ro^fta^^rnftsrf 

?«P^ gcRt ^ ^ I ^ «ft?I-s^ftft5RI"R^I? 

13tft w, ?j«iPws5i^- 

#sft, ^ fit5P|s«ift3t, 5C S!I^f 

?t«n '^tg4tn3i^ sRiiismsgiii H’miii ft^at 
WJ[-lt{ ^;«iw^!ii It t:! wft- 
^ ’i ’T % ltlt%” fft I !i^555«jait 
Itiftf 3^», ^«n «ll^lt It«t2 |ft I rRm?[fttr lt^?S5J«Rg#»- 
tifti!, gtf«n-ss»wft5esn^ itft-sift«fta^ftft 

D. C. It has been laid down in Siddhantas that— 

** A-jlvi duviha pa^^atta, taip jalia-/^uv/ a-jlvk ya, a-revi 
a-jivaya. Revia-jiva cauvviha pangatta, tatn jaha-Khanda, desa, 
paesa, paramftgu poggala. A-ravi a-jiva dasaviha paggatta, tarn 
jaha 1. Dhainmatthikae, 2. dhammatthikayassa deso, 3. dhamma- 
tthikayassa paese, 4. a-dhammatthi-kaye, 5. a-dhnmmatthik&yassa 
de^e, 6. a-dhammatthikayassa paese, 7. agasatthikae, 8. agasatthi- 
kayassa dese, 9. ag&satthikayassa paese and 10. addhasamae. ” 

[ The a-jivas or inanimate objects are divided into two types: 
Oorpoteal (rttpi) and in-corporeal (a-repl). The corporeal a-jivas 
are of four types:—1. Elements (Skandha) 2. their pai^ts-de^as 
3. their prade^as (bodies) and 4. their atoms (Paramanu pudgalaa). 

The m-oorporeal a-jIvas (a-repi a-jivas) are of tfen types 
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yiz 1. *Dharm&stikaya, 2. Dharmlstikaya de^a (part ofDharmS 
stikaya), 3. Dhariuastikaya pradeia (Body of Dharm&stikaya) 4. 
A-dharmasti kaya, 5. A'-diiarmastikaya de^a (part of A-dharma' 
sti kaya), 6. A-dharmasti kaya prade^a (body of a<-dharmasti 
kaya), 7. Aka^astikaya (predicament of space), 8. Aka^asti kaya 
de^a (part of Ak&^asti kaya), 9. Aka^asti kaya prade^a (body of 
Aka^asti kaya, 10. Addha samaya (kala) the predicament of time.] 

While describing the ten varieties of Dharmastikaya etc. 
mentioned above, although the de^as or various portions of each 
one of them, are one with them, they are necessarily taken as 
completely dilferent entities. So, there is all the more reason for 
taking parts like tail etc, of house-lizard etc, that have already 
been cut off from the main bodies of jivas as separate entities, 
which being naturally different from jivas, as well as a-jwas, may 
again he taken under the category of no~jivas. 

According to Samabhirudha nay a® a part of the whole jiva 
is taken as no-jlva. Thus, the category of no-jlva is not only 
my conception, but it is laid down by the religious principles, as 
welL It has also been said in Anuyogadvara Sfitra ‘*Sainabhira- 
dho saddanayam bhanai jai kammadharaena bha^asi to evam 
bhaijahi.-Jive ya se paese, ya se sa-paese no-jivo.” 

* Dharmastikaya. There is no English equivalent for the 
Jaina terms -Diiarmastikaya and A-dharmfistikaya. Dharmastikaya 
may be ren<iered as the cosmic principle which upholds (or sim¬ 
ply conditions), the order of simultaneous ( or consentaneous ) 
movements in the world answering somewhat to Lcibneitz*s Pre- 
established harmony. Dharmastikaya is not simply the accom¬ 
panying cause of movements >it is something more-it is the cause 
(or condition) of the system of movements-the feet of an order 
in movements of Jiva and Pudgala. (-Dr. Seal.) A-dharmastikaya 
is the reverse of Dharm&stikaya. 

2. For detailed explanation of Samabhirfi^ha naya. See 
Chapter I« 
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[ The samcUfkinadha naya explains the etymological interpre¬ 
tation. S(), if you intcrprete it according to the Karmadharaya 
compound, dissolye it as follows:-Jiva^ca sa prade^a^ tasya 
svaprade^o no-jiyah-a part of the animate body is no-jlva or 
slightly' animate. ] 

Thus one portion of jlva is called no-jlva, just as one part of 
gha\ia is no~^hhia. So, there is a third category of no-jlva like 
jiya and a-jiva- supported by the commandments of agamas. 

The Acarya replies to all these arguments in this way 

3ft^rs3ft«tTir ST gi sftsftsiTrftr ftr 

168, Jai te suyam pamanam to rasi tesu tesu suttesu \ 

Do jivft’jivaijam na sue nojivarasi tti. (2463) 

[stBc ^ ^ mrrst nsrt Tnrft ^ ?»S 1 

168. Yadi te ^rutam prama^am tato ra^i teSu tesu setresu | 

. Do jiya’jiyanam na ^rute no-jiyara^iriti. (2463) ] 

Trans. 168. If the Holy Writ is authentic (according) to 
you, then (only) two categories-of jivas and a-jivas-are laid 
down by the various commandments in the Siddhantas, (but) 
not the category of no-jivas. 2463. 

ft® I m. ^ w ^ ^ 

^ 51^ TI^ TW ^ WrtWajT^-'^ TRft 

wn 3 iTwi, 

5ip%! ntqrtr! |(^ "Twrat, 

” I ?Ri* 3TiTi'»^T<Ta.^ 

^ anNtHTt ^ a,5ts i %flw- 

^ H ^ 
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?ifiri5i€>swjfer, 

tjnn^Sk IRV^^II 

B. o. 

•mm ■ 

Acarya:—Since you quot cxpre.ssions like dhamnial dasa 
vihai etc., you scorn to l)e a follower of the Holy Writ. If you 
really believe in the authenticity of its sutras, you should note 
that they arc in favour of the two categories of jivas and a-ji- 
vas only. 

It is said in Sthananga Sutra® that “ Diive rasi pannatta 
tam jah&-Jiva ceva, A-jiva ceva.” 

[Only two categories are hiiight; tin* category of .Tivas and 
that of A-jivas. ] 

It has also been uiontione<l in the Anuyi>gadvara Siltra 
" Kaiviha 9 am bhante I davva pagnatta ? | Gtiyaina 1 duviha pant,i- 
atta, tam jaha-Jiva-davva ya, A-jiva davva ya. ” 

[ Of how many types are the elements, O Lord 1 known ? 
O Gautama I They are of two types-Jivas and A-jivas. ] 

It is also said in the Uttaradhyayana Sutra* that ^^Jiva cevii 
A-jiva ya esa loe viyahie.” 

[ They (i. e. objects of the Universe) are known as Jivas 
and A-jivas in this world. ] 

We can quote similar instances from other Setras, but there 
is no reference of the third category of tw-jlvas in any part of 
the Holy Writ. So, if you try to establish its existence, you 
defy the authority of the Siddhantas. 

The dc^as of dharmastikaya etc. mentioned before, are not 
different from the bodies of those elements actually. They arc 
merely imagined as different entities for the sake of argument. 

3 . Vide SthanaAga Setra, Adhyayana 2 . Udde^a 4. SQtra 95, 
J)age 81 . (Agamodaya Samiti edition.) 

4. Vide UttarSdhyayana Shtra, Adhyayana 33 (JivS-jlva 

Yibfaatti ) GithS 2, . . 
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Similarly, tail etc. aro also one with the bodies of animals 
like house-lizard etc, on account of their intimate wnneotion 
with each other. 168 (2463) 

An<l’hence, tlicy are taken un<ler tlic category of jiva and 
not of no-jira ( as you say ), in tlic following way, 

169. Gihakoliyaipiicche chinnammi ta iantarahisambaiKlho I 
Sutte’bhihio suhumaruuttattana<> tadaggahanam. (2464) 

169. Grihakolikadi])ucohe cliinne hulantaralasambandhah I 

Setre’bhihitah suksnia’inertatvatastadagrahanam. (2464) ] 

Trans. 169. With regard to the tail of house-lizard etc. 
being cut off, the rule lays down their internal connection; 
(But) that is not apprehended on account of its being subtle 
and formless. 2464. 


i to ^ 1 

irflOTffiRI, iR 551 RI, filft ft, «tRl5f aratani 
m few ^ TOt ^ ft IR ^ 5RI ? I 5*<lt f?EI I sRI 

"I HtH aRft 5^ % RI, RI> #5 % fefeft«I RT, 
ainpunfil RT, ^iroSt a il fem itl 5t, ftfe5*n9l RT, 51 

fN%«i 3nfe55fe 51, ftfero®! 513mfeWi 

^ s ft 55 TO "i fefe wit ft5!i 51 TOn«, 51 51^5 ^ I 

5«fe RWf I 5t,5l3TO W 4«55” 5R15ft !nlt 5^4ft5^wt 
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ssfisn^, 

^ ^Rire«if^ ii^v^vii 

D. C. Even when parts like tail etc. of animals like house- 
lissartl etc. have been (li8secte<l by means of instruments like knife 
etc.* the Setra, undoubtedly provMes for the internal connection 
of atoms of jivas in the intermediary region between bo<ly and 
its parts. 

The Bhagavati Sutra speaks of the same principle: — 

Aha bhante I kumma kummavaliya, goha gohavaliya, gone 
gonavaliya, manuse manusftvaliya, mahise mahisavaliya, bbsim 
^-am duha va, tihfi va, asamkhejjaha va, chinnagam je antara te 
vi ijam tehim jivapaesehim phuda (Hauta phuda) Purise oam 
bhante I antare hatthcija va, paena va, anguUya va, ka^^heoa va, 
kilinceQa va, amusamaQe va, sammusamfine va, alihamaije vft, 
vilihamape va, antjayareija va tikkhenam satthajaeoam achinda- 
ma^e vft, vichindamarje va, aganikaeijam samo luhamaije tosim 
jivapaesa^am kimei abaham vi-baham va uppabi viccheyam 
va kar^i 1 (No iija^ho sama^he) No khalu tattha aattham 
saipkamai. ” 

[ And, O Lord ! are the tortoise, lizard, bullock, man, and buffalo 
respectively (taken as ) their parts also 1 Are they divided into 
two, three or innumerable particles of jiva, so that, they are ex¬ 
hibited as the particles of jiva, even in their intermediary regions ? 
Or, can a person commit any harm or obstruction or complete 
destruction by means of rubbing, erasing, licking, sucking, or even 
destroying it with a sharp weapon, or by means of his hand, foot, 
wrist etc 1 

**No, that is not the right implication. A weapon does not 
go beyond that. ” ]® 

5. #if ^ • 

ar ar sEhtrafw tiww t w 



3^Uuiaff«\rJ4a 


: W; 


3?hus, the Sotra lays down the principle of (he internal 
reloitian between the j\m and its pradeias in the intertpediar^ 
regions between soul and body. 

But^ since Karma^a body is incorporeal, the atoms of Jiva 
are not apprehended in spite of their being present in the inter¬ 
mediary regions 

These are not apprehended even from movements etc. as in 
the ease of body, tail etc. 169 (2464) 

Because, 

*rsfrr gftnrrrait i 

^ fwnscrafisr 

170. Gajjha muttigayaS nagas<* jaha paivarassio I 

Taha jlvalakkhaqaim dehc na tadantaralammi. (2465) 

[wrar srm§r twt i 

iiftq i ag q nfi r ^ sr ?T«c»)TOi! W«o^R»^^^n 

170. Grahya mortigata naka^e yatlia pradipara^mayah I 
Tatha jivalaksaijani dehe na tadantarale. (2465) ] 

Trans. 170. Just as rays of a lamp (become) apprehen¬ 
sible (only when) accompanied by a concrete object, and 
not (when spread) in sky, so also, the characteristics ,pf a 
living being, (become apprehensible) (only) in body, and not 
in (its) intermediary space. 2465. 

afl5s»p%iaw ^«nj|fiRrai ?!5lai^iPRn 

am 7 ^ ^ 95 '!^ 

p. 0. The rays of Jight proceeding from a Jlai:^ are p^arpei- 
ye4 OpV ^ opntaet with a eonerete object like 

ground, a wall, verandah, or darkness, but not when sprai^ ah sky* 
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Similarly, various characteristics of a living being such as its 
speech, breathing in, breathing out, running, galloping, vibrating 
movements etc. are recognized only on body and not in its inter¬ 
mediary space. 170 (2465) 

» 

^ ^ ^.^ ^ ^ t 

ST ^ sjfNw ii?«uis(«^^ii 

171. Deharahiyam na giqhai niratisao natisuhumadeham va| 
Na ya sc hoi vibaha jivassa bhavantarftle vva. (2466) 

^ vwft fS rTf ^ rgTs ft i 

^ ^T first -*1^ atsrmr 

171. Deharahitam na grihnati niratisayo natiseksmadehaniiva | 

Na ca tasya bhavati vibadha jivasya bhavantarala iva. 

(2466) ] 


Trans. 171. Just as the sou! is not able to apprehend 
a body having an extremely minute form, so also, a person 
who does not possess superhuman powers, is not able to 
perceive (a soul) without body That soul is not damaged 
(in any way) as in (the case of its state) intermediary 
between (two) lives. 2466. 


^osin% ^RsswsimsinTi^ i^nsnsi 
stgw.i i tWTF Si 4 sn fttfirarsis ^ T af isn ufa rrstt fe^ 
mifif I sw, ^ ’W’l rwfiiajFn^i PintcMW wpwnt- 

^ ^ 4i<irsiM<w<ira^ 

Qa t Vi 'i i flaT u ci fl i a f xrarrzsvTt^ a ctiiin Mj^f# ii vJ^auy< gf» 

MWi HI'S! 


D. C A jiva is not perceptible, if it is not accompanied by 
body. So, a person who has not attained an excellenoe like Ab¬ 
solute Knowledge, is not able to perceive the soul unaccompanied 
by body. 



Vftda ] Nilmavavada j 179; 

On the other hand, the soul is, also, not able to apprehend 
an object which is suk^.ma or extremely minute in form. 

Like the atoms of j\va in the Karma^a state, Jiva itself is 
not affected by spear, sword etc. or by fire, water etc. on the 
strength of the Sntras mentioned before.® 

Rohagupta:—Just as a separate piece of ghata fallen in the 
street, is known as m-gha\a (or a part of gha^a), why should 
tails etc of jivas like house-lizard etc. be not taken as no-pvas 
(parts of Jiva) when they have already been cXit off firom the 
respective main botly ? 

Acarya:—^No. It is not proper to do so. 171 (2466) 

For, 

172. DavvamuttattakayabhavadavikamdarisaijaS yai 

Avinasakaranahi ya nabhaso vva iia kha^daso naso. (2467) 

«rft^rarfnrr>Tw «r*r?r v«r sr ^ 03 :^ 

172. Dravyamcrtatvadakritabhavadavik&radai^anacca | 

Avina^akara^acca nabhasa iva na khaodaio nai$ah. (2467) ] 

Trans. 172. Since the matter (of which jiva is formed) 
is abstract, and since it is immutable, indestructible, and spon* 
taneous, like sky, it could not be destroyed by part. (2467) 

’3f?ra[f aiRi'HSiiw'mw; 

I “SHRI rt” 

6. Vide verse 2464. Again, 

(^(hif) 
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D; O. Like sky, it is not possible to destroy soul, by nieans 
of dividiog it, Mto rarious parts. Becaftse, jira is made of ^ 
struct matter, and it is immutable, indestructible, and spontaneous, 
like sky. 172 (2467) 

And if the theory of destruction by parts were accepted- 

S»1% »T rt ^tro^wraft i 

173. N&so ya savvaiMso jivassa naso ya Jinamayac 6 ft 61 
Tatto ya a^imukkho dikkhavephalladosi ya. (2468) 

I ^TSi ^ ^•fTOT I 

7iTOi6m?stft u?'s?ir«VH 

173, Na^e ca sarvana^o jivasya na^a^ca Jinamatatyagah | 
Tata^anirmokso diksavaiphalyadota^ca. (2468) ] 

Trans. 173. And in case of accepting this sort of destru¬ 
ction, there would also be entire destruction of jiva, (result¬ 
ing in) the rejection of Jfha nfata (the Slddhanfas of the 
Tirthahkaras). Then, there would be nothing like Pinal Bmhn- 
cipation and faults such as the futility of the observance of 
P$k§a (asceticism) etc. (would arise) 2468. 

^ %«nn9t 9iT9t 

wj;wf <f #t8, JinSifin 

H i wlq # ?^n r?ni-"sn^ 

^ aNw si fw, 

firijM > ft ewr 991«!« 9^9nii94)i 

e 9?^, * wfft» awfeW’ wnft I aift 9^ 91^ s<q» 
<w^pn% ^niranw Iff m 999 w i jww»9 ( Mt<i> 9)9nw> 
*WWW^ aw* 9w waj I 9w9W 9 <T9ll9«8I3CIH14^^, I 





#iT9if «tintr m 

3>in3»re^ #R^ ’•rai^ f asnqsraw 

^ jR»r«»3 Hiat tm^Rr 

ft ^T'a^rnnj^ St g 5R«nf^ %?rf^>8(nipFk 
gsraw’it^iftft iRV^<:ii 


D. o. 

* Aoarya:—If a jiva were taken to have been danioge^l by 
the blows of weap(>ns etc. it would gradually meet with compete 
destruction. For, that which is partially destroyed, is naturally 
susceptible to complete destruction, as in the ease of gha^. So, 
if you take jiva to be susceptible to partial destruction, it would 
naturally become susceptible to complete destruction also. 

But looking to the Jaina Scriptures, this is entirely improper. 
According to them, neither complete destruction nor oompteflor 
production of an existent being, is achieved. 

It is said, ^*Jlva i(^m bhantel kirn va^hanti hayanli ara^ 
^^hiya? etc. 

[ O Lord! are the jivas susceptibe to increase or destruction ? 
Or, do they, remain what they are ? '* O Gautama! they neither 
increase, nor perish, but they remain what they are.**] 

Thus, by accepting the view of complete destruction of Jiva, 
you will ohiefly violate the principle of the Jinas (Tlrthftjlkaras). 

Secondly, in that case, thcfre would bo nothing like Mok^. 
For, in absence of Jiva, who would attain Moksa ? And, when 
Sfbk^ does not ekist, nobody would sCe any sense in observing 
dik^ and such other religious rites. 

Thirdly, with the destruction of all jivas one by one, the 
wbcie world will be deserted. 

Fourthly, in ease of all pervading negation, since all ^ 
Hetioies, goCd eril, will perish without yieMing AuH, tiie fault 
of hrikh-n^ki!^ will arise* 
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Thus, it is utterly improper to believe in entire destruction 
of Jiva. 

Kohagupta:—Parts such as tail etc. of animals like house- 
lizard etc., that have already been separated from their bodies, 
are apprehended as perished directly. Then, why do you refuse 
to take such parts as no-jvas ? 

Acarya—Such parts do not actually belong to Jiva, but 
they belong to the gross body which invests the soul. 

Since Jiva is a-m^rta, it is not possible to divide it into 
parts. 173 (2468) 

Again, Kohagupta raises a question and the Acarya replies— 

3n[ ffl i 

174, Aha khandho iva sanghaya-bheyadhamma sa to vi savvesim I 
Avaropparasankarao suhaigunasaiikaro patto. (2469) 

C 3r^ ^ ^ ?T(ilsf5r i 

174. Atha skandha iva sanghata-bhedadharma sa tato’pi sar- 
vesam i 

Parasparasahkaratah sukhadigugasatikarah praptah. (2469)] 

Trans. 174. And, if that is (taken as) susceptible to asso¬ 
ciation and dissociation, like a concrete object, then also, on 
account of their inler-combination (with each other), all obje¬ 
cts will attain inter-combination of the properties like happi¬ 
ness etc. 2469. 

7. Apprehension of an object as destroyed, in spite of its 
being existent. 




Nihnavava^ 
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Vfida] 

5nK5r ^ f5Rfisf»T?r 

mk ^3 g firag ^ ?wRr ?fit i sra: 

sntlsft gsrai? st ^ ’JwmfiwniJ i 

3PT ft gftRt i?>nft” wft '®t gft glwift 

stffRT ^ftnf »roTO^erJ ggt ftg q ^c i iim: i iiraft-^ 

^"^nfqsftw srrp^Pw 5 

^ gw ^wft, gtgwwlsww TO, 

TOit ggnftgnraf^ 1 fggra! ^iw- 
wifgtwm 5wtft fiwftft iRv^^n 
D. c. 

Kohaj^upta:—Since Jiva appears as a body of parts like a 
concrete object, there woul<l be no harm if we take it as susce¬ 
ptible to association and dissociation. Just as a part of one 
pudgala-skandha is united with another, and sometimes disso¬ 
ciates itself from, it, so also, some portion of a jiva combines 
itself wiih another jiva, while some other portion may dissociate 
itself from the jiva. Thus, since jiva is susceptible to ass<x)iation 
and dissociation, it will always be in contact with some portion 
or the other, even when some of its portions have already Ixjen 
dissociated from it. Thus, jiva will never perish entirely. 

Acarya:—In that case, jivas of the whole Universe, will 
attain inter-combination of properties like sukha etc., on accoimt 
of their own inter-combination with each other. For, when a 
certain portion of one jiva, accompanied by good or evil action, 
is combined with some other jiva, its own properties of happi¬ 
ness or misery, etc., would bo attached to another jiva, whose 
properties, in turn, would be attached to the first jiva. 

In this way, all jivas will undergo inter-combination of pro¬ 
perties like sukha etc. resulting in the destruction of an action 
that has already been performed and attainment of another that 
was never performed. In order to stop such confusions, we should 
not take jiva to be susceptible to association and dissociation also, 
m. (2469) 
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Here theie is aiioliier difficulty also ;-*• 

fir ^ ’T^’qircr ^ i 

rAffiiii ii9%3vr 7|[3^ :re«r ^ ii^«Hii^vo<>ti 

175. Aha aviinukko vi t{i6 iio-jivo to paippaosam to I 
Jivammi asamkhejja no-jlva natthi jlTo te. (2470) 

[ arwarf ^spT «T^!r^5T ^ i 

srrftfT 

9 

175. AthaFmiukto*pi sako no>jivastatah pratipradcsaui te i 
Jive’saipkhyeya no-jiva nasti jivaste. (2470) ] 

Trails. 175. And if Jiva is taken as no-jv^a, in spite of 
its being unseparated (from its parts), then they, (no>jivas) 
j^uld pervade every small atom, there would be innumerable 
90-pifas in a jiva, and (ultimately) there would be nothing 
like jiva. 3470. 

ailsrft <pn 

< i gi<ri^%^R »r < i R» t < ^ q^ i hWNi: >nHis, ^ snfer wft 
afiwihws, Fhnrft ii^»«<>ii 

p. a 

{lohagupta:—In order to prevent the diOiculties mentioned 
bef^, you may not take jiva as different from its small regions. 
But, just as a amali part of IMarmdiM^ya, whioh is not actu¬ 
ally different from d^mmAsUksyaf is soAdi to he n(h-d^ira»siU&y0 
J[ a slight predicament of dharm^astikAya), what harm is there in 
taking a small region of jiva associated with jiva itself, as po- 
jiya (or slightly animate)3 

A(^fya ease, every small partkde of the /fmjaeiag 

jKefliipkd by ^ niumber of there ivouH ibe .pienty of 

ilvas in one single jiva. And as the entire soul will he ^^Vildad 
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oouapletely by mh-jwaSy there woukt be nothing like jt^a art the 
eiMl. 175 (2470) 

Pointing out the posaibility of one more diflSculty, the auth- 
-or statca— 

«igihtf ^ fiifw ^ ftr: u^«WW'sUi 


176, Evamajira vi paippacsabhbbna no-ajiva tti| 

Natthi a-jiva kbi kayarc to tinni raai tti? (2471) 

«rn^ JTPTsnt^nTvf fm \ 

ar ^Bayapsft^; 


176. Evamajiva api pratipradc^bbbdena no-ajivft iti I 

Na santyajivah kbcit katare to trayo ra^yaiti? (2471)] 

Trans. 176. Similarly, a-jivas (or in-iHiimate b&iags)wUl 
also become no-ajivas or slightly inanimate) by virtue of 
(there being) distinction of every single particle. There would 
be nothing like a-^Jim (or inanimate beings) left (in lhat 
case). (And hence), how would three categories be possible 
according to you? 2471. 

aifit 

sr^ ^ Jifitftai:, 

«f 5R#®«Rr 

D. C. The same will be the case with a-^lvas or the inani* 
mate olyects. A-jlvas such as dharmastikaya etc., objects with 
aggregatitm of two atoms and ^a^a etc., would be known as 
ti-fivas (or slightly inammate ol^ots) by virtue of iSbek being 
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one or the other portions of d-jlvas. Further/ even atoms that 
are actual portions of an a-jiva object, would be known as no- 
ajivas. Thus, in the whole of an a-jlva or inanimate object, nO” 
ajlvaiva will be found in every atom, and there would be nothing 
like a-jivatva left at the end. 

Consequently, the theory of three categories (viz Jiva, A-* 
jiva and No-jiva) advanced by you in the Royal Assembly, will 
be refuted. For, according to this view of yours, there would be 
two categories only :-viz No-jivas and No-a-jivas which pn^ves 
to be self-contradictory. 

So, all these difficulties drive us to the conclusion that jiva 
never perishes entirely, and that there can never exist a category 
of no-jwa in addition to those of Jiva and A-jWa, 176 (U471) 

However, no-jiva cannot l)o said to exist. Because, 

^ ^ ’Hr •TT^srr ? I 

3T? ft ^ ftr it^avsiRas^ii 

ft ^ ST ftft ^TTSSft I 
slftr arsfftT, ll?vs<j|R»'9^ll 

177. Chinno va hou jivo kaha so tallakkhano vi no-jivo ? | 
Aha evamajivassa vi <lcso to no-a-jivo ttl, (2472) 


178. Evani pi rasad te na tinni cattari sampasajjanti I 
Jiva taha a-jiva, no-jiva no-a-jiva ya. (2473) 

[ftat ^ ■’frag ^ ^ TT^oitsft I 
q^rrft Ti^ni^ sr ^^Rrftr I 

177. Chinno va bhavatu jivah katham sa tallak^ 90 *pi no-jivahl 
Athaivamajivasyapi devastate no-a-jiva iti. (2472) 


178. Evamapi ra^ayaste na traya^tvarab sampraaajanti | , 

Jivastatha^jiva no-jivft no-a-jiva^a. (2478) ] 





Virfa ] j JrihnaYavada ; iSf: 

'Trans. 177-178. Or, let jiva be (taken as) dissected. How 
could that be (called) no-jiva in spite of its being characte¬ 
rized by it? And.if (it is) so, then, a portion of a-jiva will 
also become no-a-jiva. (But) even in that case, there would 
not be tliree categories (as proposed) by you. (There would 
be) four categories viz: 1. Jivas (animate beings ) 2. A-jivas 
(in-animate beings) 3. No-jivas (slightly animate) and 4. No- 
a-jivas (slightly inanimate). 2472-2473. ^ 

km aw awRft ags^sft 

Igai 1 1 nRfeHmfsft 

a at^«5?5ais5r i “315 wftfit’’ ^ 

a jaJ wm?- 

?w>j51 m ‘at ftr” aa^a^ 
amtfit, 1 a aa f^taaa- 

I I la: |anf-aa “’ftwtfi: ” aaaw?gqawai*t % 
aaat aa aa aaa % a ^ aaasaaaaPa 
aaat-!^i, aatsaftat:, aNtat:, tiav'sa-=i»»^ii 

D. o. 

• •• 

‘ Ac&rya:—House-lizards etc. come under the category of 
jivas by virtue of their movements etc. in spite of their move¬ 
ments etc. in spite of their tail etc., being dissected. The parts 
like tail etc., tliat are cut off from the body, should also be known 
as jivas by virtue of their movement etc. It is absurd to know 
them as no-jivas. 

RohaguptaParts like tail etc., shoukl definitely be called 
nO’-jlvas in spite of their having characteristics of jivas. 

Acarya:—In that case, a portion of an a-j\va object Bke 
gha^ would be known as a-Jiva. 
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Thus, according to this theory of yours, there would be four 
categories-viz Jiva, A-jiva, No-jiva and No-ajira-in stead of 
th^hee mentioned by you in the Royal Assembly. 177-178 (2472- 
2473). 

Also, 

arf ftt i 

psnat ft ^ ft ft aNt ? 

179. Aha te ajlvadeso ajivas3mannaj3i-lingo tti | 

Bhinno vi a-ji?o cciya na jiradeso vi kim jivo 1 (2474) 

[3r9 1^nTI^*4^iin—fin I 

n ^ti^sft ft ? iu«'MR»»»n 

179. Atha te’jiyadc^o’jivasamanyojati-lihga iti i 

Bhihno'pyajiva eva na jivade^o*pi kim jivah ? J2474) ] 

Tran^. 179. ^nd, if a portion of a-fiva, though separated 
(from it), is a-jiva according to you by virtue of its species 
and gender being common to a-jiva, why not a portion of 
jivh elso, be taken as ]iva? 2474. 

H g I ps 1 ^’nf-ai^ 

«iwi^ ^ vwi i 

snflit ftl^ I g<raw#r-‘4|«ra)t wwwtft, 

?Wfllf«is«f3iw ^ I fpijt ^ ^m^sn tWTu 

W^f ^IW-Wt^rtvn IRVvsl^ll 

D. O. 

Aolrya:—When you take a part of a living being, though 
separated fi^om its main body as a-ylva, and not as no-^flva 
because its jHi (species) and Uh^ (gender) are common to thfiva 
you have all the more reason to take a portion of jIva as jlva 
on account of their fiU and lihg^ being conmion. 179 (2474) 
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In support of the same argument, the auliMr oonttmies— 
TwfTInf^liuw^ W 5 ^w ^ I 

arf ^'ftr «r afHt ^#<i^ % ?tss^ 0^<;BiRtma 

180, Chinnagihakoliya vi hu jlvo taUakkhanebim sayab vva| 
Aha deso tti na jlvo a-jivadeso tti no-a-jivo, (2475) 

[ fWifj i 

am ^ fl?i ^ aA^s^\n^ f|?r ^ -aw ft m m<:«IKW8HII 

180. Chinnagrihakolikapi khalu jivastallak^ai^ sakala iva| 
Atba de^ iti na jiro’jivado^ iti nO'^a-’-jlvah. (2475) } 

Trans. 180. Even a dissected house-lizard is, intact,{iva 
(or an animate being) like the whole (house-lizard) by vir¬ 
tue of its characteiistics (as a living being). And if it is not 
jiva because it happens to be a part (of jiva), a part of 
a-jiva will (probably) become no^a-jiva. 2475. 

wl i s ’fr rq ’l: I !i^ I |prc-“ ?t5w®rtl 

ra i i m ^ 

W ^PRIS Ir’Wi, 'R ^8P?I5 I 3W 

^ 

mt ^ ins's'Aii 

D. o. 

Aoirya:—Like the whole of house-lizard, its part (say a 
tail) out off from the body, is also jiva, on aooonnt of its move¬ 
ments eto. 

Bohagupta:—Sinoe tail happens to be only a part of house- 
lizard, it cannot be called jiva, Jivatva exists oidy in the whxde 

0f Jiva. 
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Aoarya:—^Then, a part of an a-jlva (or inanhnate) object 
like ghate will also cease to be a-jiva and thus be probably 
called no-a-jiva, in which case again, there would be. four cate¬ 
gories: Jiva, A-jiva, No-jiva and No-a-jiva. 180 (2475) 

In reply to the argument that the system of samabhiradha 
naya accepts the jiva prade^a as no-jiva, 

ft sr ft i 

w ^ g*T ^ ft I 

arft ft sjsit ft ft 

181. Ko-j!vam ti na jivada^nam de^amiha samabhircdlio vi | 
Icchai bbi samasam jega samagahigaraijam so. (2476) 

182. Jive ya se pabse jivapa^se eva no-jivo | ; 

Icchai naya jtvadalam tum:im va gihakoliyapuccliam. (2477) , 

» 

183. Na ya rasibheyamicchai tumam va no-jivamicchamaijo vi | 
Anno vi nao necchai jivajivaliiyam kim pi. (2478) 

I * 

[^Wftftft *r ^Jifti^sft I 

fswft <i4 l ft OTW ^ ^nrsnft^KT'ir «gr: 

f s g ft sr ^ ii?<£5{iRv««ii' 

arwftsft ^ gft ftuft lR<:^lRVvs<:li 

181. No-jtvamiti na jtvadanyam de^amiha samabhirodho’pi [ »* 

lochati bravtti samasam y^ua samanadhikarapam sa^. (2476) 

182. Jiva^ca sa pradc^o jtvapi^e^a eva no^-jlva^ i - i 
lochati na oa jtvadalam tvamivagrihakolikapucoham.424^7)^ 
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183. Na ca ra^ibhclamicohati tvamiva no-jivamicchannapi I 
Anyo’pi myo neccliati jtvajtva<lhikaui kiinapi. (2478)] 

Trans. 181-182-183. Even the system of Samabhircidha 
naya (dftes) not {take) a part (that is) different from jim 
as no-j\va, but mentions it merely as a compound (laying 
down both of them) in the same case. According to that 
( system ), the portion of that which is animate (fwa-pradeia) 
is no-fiva, (But) this does not accept a part qf jiva like the 
tail of a house-lizard (which is separate from the body ) as 
no-jiva as you (assert). Although admitting (the category of) 
no-jiva, this does not allow for difference in categories as you 
(allow). Other systems also do not admit anything beyond 
jlva and a^jiva (2476-2478) 

I arat ?fir, 

ifiti 

■ssfir H SH#R5 ^1^ 

I arR % 

3ian # TO ^ 
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D. C. Even in tho statement-viz Jivo ya ye paese, ya se 
sapaese no-jtve ** of Aimyogadvara Sutra, the samabhita^ha 
nay a does not admit a part separated from Jiva as no-jiva but 
owJy t^iat which is mtrmately connected with fiva. This naya 
hfterpiwlies the stotement thus :-A part of the animate region is 
J\va-pradeia is here explained as a karmadharaya com- 
poond and not as a Tat-pnriisa one. Jtva therefore becomes the 
adjective of pradesa, meaning thereby " Animate region. ” Thus, 
according to the samabhiredha naya, a part of the animate region 
is no-fiva, and it docs not take anything different from the ani¬ 
mate region as no-jlva as yon take. 

How would the third category bo found in such a case ? For, 
although, considering the existence of no-jiva, there is no differ¬ 
ence between j\va and no-JXva according to the SamabhirQdha 
iMUfa. No-jiva is nothing but a part of jiva and hence there are 
OB%F two categories viz jiva and a-jiva. (which naturally includes 
no-jiva^ Other nay as, also, do not admit anything like 
as different from jiva and a-jiva. The category of no-jiva there¬ 
fore, seems to be an original conception of none but yourself, 
(2476-^78) 

Hven ftirtfoer than that, the Acarya argues: — 

■W ww -I 

^ l«ps^ ^ 3 1 

iSt. Zedhaa va sunabhiredho desam no-jtvameganafiyam tti»| 
Mieotenam aampafttam savvaiu^asnayovarohe^Aiii. j(247l$ 
JLSS* Tdtti jfid aovvanibyAifiayam JipafiiayomiedluuBi pa^jja do 
rasti 

^yavippadivattie vi mioohattam kim nu rastsu?,{24&0} 

^ VP fWIWiiWflWl! il 

ftrR w i nwiwwi< 
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fircw^ ft g Ttftig iiuhir»4o|| 

184. Soehata va Saiaabhirudho dc^m no-jivamaikanayikam tu i 
Mithyatvam samj'aktvam Harvanayamatopamihena. (247'9) 

185, Tad yadi sarvanayamatam Jinamatamicchasi piapadya* 
sva dvau rasf I 

Padavipratipattya’pi Mithyatvam kim au ra^isu. (2480)"] 

Trans. 184-185. Or, let the system of Samabhirudha 
(philosophy) admit (the existence of) no-jiva. ( But) that 
being supported by one system (of philosophy) (alone), turns 
out to be false. That which is supported by all the (philoso¬ 
phical) systems, is accepted as true. So if you (really) wish 
(to follow) the principle of Ttrthankaras, then accept (the 
theory of) two categories. For, even by twisting a syllable, 
(you are led to accept) falsehood; what (to say) about the 
theory of) categories. (2479-2480). 

Tndt, apmn- 

Iw 5 H ? H 

D. c, 

Acarya:—Or, let the SamabhirSdha naya itself accept a part 
of jtva as no-jtva, like you. But that theory being supported by 
only one naya, will become utterly unaooeptible like the theory 
of ^Skyas. For> a principle whidi is joinliy 8iq;>ported ly all the 
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philosophical systems, is alone taken as* acceptible. So, if you 
really want to follow the doctrine of the Tirthankaras which is 
supported by all the philosophical systems, you shall have to 
admit only two categories: 1. The category of jtvas or animate 
beings and 2. The category of a-jivas or inanimate objects. 

Otherwise, 

Fayamakkharam pi okkani pi jo na roh’i suttaniddit^liam | 
Sbsam royanto'vi hu micchaddiUhi muocyavvo |i 

[If one dislikes only one syllable of a wor<l in a setra, and 
likes the rest of the sutra, then also, his view-point should bo 
recognized as false belief. ] 

According to this rule, if misinterpretation of even one sy¬ 
llable results in acceptance of falsehood, what to talk of misinter¬ 
preting the whole theory of categories? 184-185 (2479-2480) 

Pr •sTrawnny sr ^ ssrait nsit i 

Pr a ri ^ifaa rf 30^ nt srr^ l 

^ ft ■*nT#!. 

wf ftr ^ ^ fft Oir«i«^ifft ’>? *>is 

186. Eyam pi bhaQoamaQO na pavvajjai so jad ta5 guruQa | 
Cintiyamayam paQa^tiho naslhai ma bahum logam. (2481) 

187. To 9am rayasabhae niggiohami bahulogapaccakkham ) 
Bahujapanad’yasid hohi agejjhapakkho tti. (2482) 

188. To Balasiriniyapurad yayam nadya^iyamaggapam | 
Kupamanatuunatya stsa^yariya^a chammasa. (2488) 
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189 Ekko vi navasijjai jahe to. bhaoai naravat naham I 

Satto s5um siyanti rajjakajjani me bhagavam. (2484) 

190. Guruna*bhihid bhavaO suQaTanatthamiyamettiyam bha^iyaui I 
Jai si na satto Bourn to niggighami^m kgllam. (2485) 

•[ M <1*1 Pi ^ JT'roif ^ i 

?Tm i 

gf lff mKtnr; f ^g q w iq f nif ^ *imrJ ll?<:<:il^Vi^ll 

^pnETOrl ITift "srilpT I 

^nKt ^ •*nr«5^! ll?<£*Mi^««:»li 

g^«TispT%ft ■*t«rt: MH q n4Pm0i q f^ ■*Tf^CTH i 
’roftr ST «ft5 TTiTl ft g g t fi t u?<^o|iW*Mi 

186. Evamapi bhanyama^o iia prapadyate sa yatastato gura^a I 
Cintitamayam pranasto na^ayatu m& bahum lokam. (2481) 

187. Tato rajasabhayaui nigrihnami bahulokapratyaksam I 
Bahujanajflato’vasito bhavedagrahyapaksa iti, (1482) 

188. Tato Balairinripapurato vadam njrayopanttamarga^iam | 
Kurvatamatltah ^isyacaryaQain ^dmasah. (2483) 

189. Eko^pi navasadyate yada tato bbapati narapatiri^ham i 
^aktah ^rotum sidanti rajyakaryani me Bhagaran I (2484) 

190. GuruQa’bhihito bhavatah ^rsyafiarthamidamiyad bhaQitami 
Yadyasi na ^aktaiii ^rotum tato nigrihqami kalye. (2485) 

Trans. 186-187-188-189-190. Though persuaded In this 
way, when he was not convinced, the preceptor thought “This 
(man) has been corrupted, but let him not corrupt the world. 
1 shall, therefore defeat him in the midst of many people in 
the Royal Assembly. He will be known to many people as 
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defeatedj (and henca) his theory will be unaceeptibie**’ CorfiO< 
quently, the preceptor and the pupil passed six mouths in 
discussion of (the various) systems of philosophy before the 
King Bala^ri. When neither of the two was defeated, the king 
said ” li[evered Sir, I cannot witness this any more. (My) state- 
affairs are getting delayed." The preceptor replied ** Ml this 
was told for your guidance. If you are not able to hear (any 
more), I shall defeat him to-morrow. (2481-2485) 

fif! jwt I ft ” 

f^s «pi5hi^ w4, ifrtfeun^iw- 

Sima? »n«if ^ % 3«rt M 

D. O. The moaning is clear. Thinking that Hohapupta will 
not be listened to by any one if he is defeated in the public 
assembly, the preoeptor discussed with him openly in the Royal 
Assembly of king Balairl, the principles of various philosophi(».l 
systems^ constantly for six months. But when King Balailri 
showed his inability to witness the controversy anymore as this 
state-affairs were being delayed, the Acarya promised to defeat 
Rohagupta on the next'day. 186-190 (2481-2485) 

Then, 

HWW i ^ I 

A <?iwrirR«» egyni S qftq' 

- -- - ' * - ' ■ - ■_ I . ■ I . ■ ■ — — - — ■— ——«. . . ■ . 

g. The f^aoks of discussion of both were baaed upon Nyiya 
and hence their sylbgism consisted of PraHjna, hdu, udahnrafa) 
ui^ODiiya imd xdgamana. 
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ftr fiqf t «n bishtw fireft 
irftrsrwrBT ^ qTgg?gf < m 

191. Biyadine b^i guru narinda ? jam mei^te sabtihayam I 
Tam kattiyavaije savvamatthi savvappatiyamiyam. (2486) 

192. Tamkuttiy&va^asuro no-jtvam dehi jai aa so nattfaif 
Aha bhaijai natthi to natthi kimva hbu ppabonddenam. 

(2487) 

193. Tam maggijjau mnUena sarvavatthuoi kintha kalenal 
lya h<)u tti pavannc narinda-paiv&i-^risahim. (2488) 

194. Sirigutte^am Chalugo ohammasa Tika^tlu^a vae jiol 
Aharana ktittiaFaqa coyalasabQa puocha 9 am. (2489) ] 

wtStsTOWoigti atwa aw a ^ arrsH 

apj iq^iPf snftfT weft wiftw ft wt ^-it«i^ ? II?<^5{|r«<j« 

?t^lTfWF7fT wT^ x I 

-wafNifir w^-st^raift-’rfNfks li?^^lRVc<5« 

»ftg^ wi<^: ai% ftwi l 

afiwwft agwafftawroftw i^wam ii 

191. Dvittyadine bmttii gitrar-narendra t yad medinyim imd- 
bhatam | 

Tat kutrikapa^e sarvamasti sarvapratitamidam. (2486) 

192. Tat kutrik&pa^iaMro no-jivam dohi yadi na sa aiatit 
Atha bfaa^ati naati tato nas<a kirn ya hetu^pr a baad h e a a I 

( 2487 ) 
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193. Tad margyantain mulyena sarvavastani kimatra kalena ? I 
Evam bhavatviti prapaime narendra-prativadi-parisadbhili. 

(2488) 

194, Sriguptena Sadulukah sadmasan vikrisya vad^ jitah \ 
Ud&haran&nam kutrikapnoc catiiscatvarini^ata^atcna pri- 
cchanfim. (2489)] 

Trans. 191-192-193-194. On the next day, the preceptor 
said " It is known to all that everything that exists on the 
earth is included in the Universal Shop (K.utrikapana)®. Hence, 
if the deity (in charge ) of the Universal shop supplies no-Jiva 
(then), it is not (correct to assert that) no-j\va does not 
exist. And if he says that it is not (available), then (it should 
accepted that) no-jiva does not exist. What is the use of 
logical arguments ? So, demand all things at ( various) prices. 
Why waste time? When it was agreed upon by the Royal 
Assembly as well as the opposite partv (with the words) " Let 
it be so.” Saduluka was defeated by origupta with the ques¬ 
tions of one hundred and fortyfour illustrations (set) at the 
Universal Shop after having passed six months in discussion. 
(2486 - 2489) 

irftft 35: 

53.1W f ft* f ft*m^ -^ 

5ft 55?^ 55ft fft^8*s^» ift^HIWtft 

fftwTOs I 3PRI, sift ft<j 

flliiift ^ finroqpwft «iwft ’nr « ift- 

9. Kutrikapa^a could bo interpreted in this way:—Ku= 
Pritliiyi=:Earth, world, Trika=Thrce, Trio-Kutrika=sThe three worlds 
( viz. Svarga, Mritya and Patala) Apaoa=Shop. Kutrikapapa could 
thus conveniently be called Universal Shop wherefrom all objects 
Qf thq three words could be had. 
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^iw: 13tR«ra wf«ra: «b^ »P3rRirofit?r: 

S^: #n5»rf3f i 

g ^WlRT wft I ^ g 5t#T-“ ?r 5»mi 

»i#?r I g;5iT3[S'nift g ®g^?Rg?! I ^ ffif- 

WTO! sil^ |^qsitsm »- 

gg, <c<<i<ii>sf^^ I ggsRJug giftg: 

gg ^gfq ^fg g^^ g gi^gift g 

ft^qiggiR^g i gsng%q g#-gifig gi:gf^gi:€tsfq gtiftggr^f 
gj^gi^, f% g?nfig?TOi«RPT g'gscpggqtgggfirei^ sg’c^g 
Igw^ugRtg! ?fir i gg gwn[ gi^q^gf g?^ gggfgfg ffgw- 
qgngg:, ftgg ^i^g ^refgg*^g ? i^qsi! i gg ggfire% ga^ftg^;^ 
gfggrf^ Itigw g»gg^gf g gf^g^^gig, “gg ggg” # gft- 
g% «ftgHrgi^ ggfijRt ^tfgg gg gigig fgi^grfggig gi^ ^ 
ftgi^tg: l %g? ^gn^-f^^Rigfit grfg gsfggig g-gg-sgggRnOTr- 
fggt?ggrfg gf^gg^sigr 'ggg?gif(itg g^g, stt^glsgt g?g>gjgig 
^gjgt^gigg sg^g^g # iig»<:giig«<:'siigv«iig»<:'^H 

/ 

D. C. Next (lay, tlic preceptor 5ri Guptacarya said **0 king! 
it is welknowii that Kutrik^pana sui)plies everything that exists 
in the three worlds. So, it will supply all that exists on the 
earth also. For ku means “ world ” and the three worlds are 
hcavcii-earth and-the nether-world, kpana means a shop, A shop 
where objects existing in the three worlds are soki is known as 
Kutrikapana. Or, it may be called KutrijUpana also. Since every¬ 
thing is produced frrnu dh^tu or primary substance, jiva or con¬ 
sciousness and mf^la or root, they could also be said to be trija 
( product of the three ). A place on earth where all such objects 
arc sold, is known as Kptrik^pari^a, Such Kutrik&pai^as or Uni¬ 
versal Shops, wore usually managed by merchants who used to 
propitiate a Vyaniara or semi-g(KU” who would bring for them 

10. There arc eight classes of Vyantaras:—Pi^aca. Bheta, 
Yak^, Raksasa, Kinnara, KimpuruSa, Mahoraga and Gandharva. 
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any dbject reqitii^d from anywhere in the three worlds. The 
money procured by sale, was appropriated by the uerohants 
concerned. 

According to amjthcr theory, these shops were managed by 
Vyantaras thsrasclves and not by merchants. And hence, the 
money procured happened to be their property. It has been 
mentiemed in the Agaiuas that siK^h Universal Shops were situated 
at Ujjain and Broach. 

It was prop)sed :—** Let us approach such a shop and 
demand no-J\va as distinguished from Jiva and a-fiva. If the 
god in charge supplies us the same, the existence of ttO-jiva 
will be accepted. But if he refuses to believe in such an entity 
as ** no-jKvd" we shall have to believe tinaniiuously that tu>-j\va 
does not exist. Why waste time? Let us approach the Universal 
Sh(^ and settle the dispute. ” 

Kif^ Balairi, Eohagupta and all the members <yS the Royal 
Assembly, consented to this proposal and proceeded to the Km- 
trikzpana. They demanded one hundred and forty-four objects by 
means of a number of questions but they could nf)t get, no~j\va 
as distinguished from "jiva” and "a-jiva.” Consequently, Ro* 
hagupta was defeated. 191-194 (2486-2489) 

The one hundred and forty-four questions referred to above 
are counted as fellows:— 

*r«it ^ I 

<iw41? i fpn an®* 

#«rr R i 

#3i^-6r*n»T-^-s'irwi4^ UV 5^^ 

. ■ . .. ^ _ * - _ • rs ♦ » 

TOT ^ TOT^ 1 

W » VaAculilMI 
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195. Bhu-jak-jalana-nila-naha-kftla-disa-aya-maqo ya davvaini l 
BhaQo^nti navcyaiiu sattaraBa guna ime a^oe. (2490) 

196. Ruva-rasa-gaiidha-phaaa-sanikha parimaijamamaha-puhu- 
ttam cal 

Saftjoga-vibhaga-para-paratta-buddhi-suham-dukkham. 

(2491) 

197. IcohS-doSa-payatta elto kammam tayam oa panoavihaml 
Ukkhcvana-vakkhevana-pasarana”kuncanaiii gaaiaijam. (2492) 

198. Satta-BainaijQam piya-sfimagijavise3ay&-viseso ya| 

Samava<> ya payattha clia cliaubappabheya ya. (2493) 

199. Pagaib agarcna ya nogarobhayanisehao savvc I 
Guijiya oyalasayain pucchanam pucchi6 dcvo. (2494) 


[ ’q;-3m-5^<?sn-sf5R5-sr'*Tt st5mf<>r i 

3r%«rins-^T>T-iwrr»n-ssfr3jsnf5f-Tw«n{i I ? 11 

'TOnil: 

sTfisirsgit^ ■g i 

iifiwW l ffwwW l W list 


195. Bh«-jala-jyalana*-nila-nabhah-kala-diga-”tmano mana^ca 
drayyft^ii | 

Bha^yante nayaitaai japtada^agu^a ime’nye. (2490) 
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196. Rupa-raaa-gandha -phasa-samkha-paritiamatha-maliat-pri- 
thaktvam ca| 

Saipyoga-vibhaga-para -*paratva-buddhayah - aukham -duh- 
kham. (2491) 

197. Iccha-dvesa prayatnavltah karma tacoa paficavMliam I 
Utksepaija*7aksepaija-prasarai.ia-”kuficanaiii-gamanam. (2492) 

198. Satta samanyamapi ca sanianyavis^saka-visesa^ca I 
Samavaya^ca-padarthah sa^ sa^ trim^at prabheda^ca. (2493) 

199. Prakritya’karena ca uokarobhayaiiiscdhatah sarve i 
Gu^itastvekacatvarimsatasatam pricchaiiam pristo devali. 

(2494) 

Trans. 195-196-197-198-199. The deity (in charge) was 
asked one hundred and forty-four questions as follows :-Earth, 
Water, Fire, Wind, Sky, Time, Direction, Soul, and Mind are 
called the nine main substances. Form, Taste, Odour, Touch, 
Number, Shape, Length, Distinction, Combination, Separation, 
Remoteness, Vicinity, Intellect, Happiness, Misery, Desire, 
Aversion, and Effort—these are seventeen Qunas or properties. 
And there is Rarman or Action which is of five varieties viz 
Those of 1. Throwing up, 2. Throwing d own, 3. Expanding, 4. 
Contracting and 5. Moving. The samanya or Qenus (divided 
into) generality of existence, general property, and (generality 
of) particular (elements). There are visesa (particularity), and 
s&manya (co-inherence). (Thus there are ) six (categories of) 
elements o\ which there are thirty-six varieties. On multi¬ 
plying these (thirty-six) by prakriti or the root-form, a-kara 
(i. e. prefixing ^ to the word), no-kara (i. e. prefixing sft to 
the word), and both together (i. e. prefixing ar and sjt both 
to-gether), there will be one hundred and forty-four ques¬ 
tions. (2490 - 2494 ) 

11. According to Vai^esikas there are seven elements: Dravya 
(substance) Guija (quality) Karman (action) Samanya (Qenus) 
Vi^esa (particularity) Samavaya (co-inherence' and Abhava (Non¬ 
existence). Jainas do not admit abhava. 
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(^-^TOipw: < 1 ^ ^<im: l <R J[s4 

S»Wt I ? ^ 15 -“ 5|?5^, 3 ^, SifiRB, 

5j»t:, «ra:, 3jR»jT, »i'R»5% I guns «iK?r 

w, * 1 ?^!, I'dl:, Hw, ^fillin g , »n^, OT5- 
ftwi:, TO-sq^^, 1 ^:, g^, 5 :^, fsm, H*, 
u?i! ^ jh: qsj^rag., ?Rnn-3?|q«ig, ara^wg, 
awfawg, jRiRiqg, »W5iftfir I ftftwg, asm ^rat, «iin- 
sig, I ?i5r 5s«T-g«r-q!»?5Rjflti firs 

Ig: ?rqi, Hnn?4 Rsq^q-gni^, ginpqfttwg lPi^,-aRRq 
-fWRq-5ftgtqiqqi«K«i»iRq^ I at^ %ft^- 

gqq^qfa-aiftqs g q qsraiw q ^ , firRi^ngi^fggi gmpf' 

Rsq^qif^ I ^tgrapn??- ^ ^ q t ft tiq < q5q ^ ? 1 Rs?i-5pi- 
^’fq^i^^inf^! ^im? q g. , a)Rq>gqi I giHMRIq ^ 

saqtqi%q <tq 1 ??ira q^^ P i 1 ft ^q wHi s l «qmqq< i 4^ft l 

3[sqt?pTi q^ 'Riqis qsft^^:-5RT^ sesqiait, 
g^nstf, qasRt spmit aw p qRig, ft^-gqqw- 
’qtsq «R,f^ft^qi «iq5#q^: 1 q^ ^^qiRi, ai^i^, 

JRS^iPrai: q ^a q R l R^ ^ 

TESRT qqfii qg le: ffiiroq'ii^s 1 

qf R iq'sqt, qqtgsqq^qqT siRt 

?raqt-*‘ gf¥l ’' pnfq I ^RT, ggqq qais ri% qta«R#i 
^qsrtit w “atg^ y?" IRtft I 

gqt wgrBR qwRi t=3i q«ii-“ %Wf W’ • gqi» 
q)^sq5R?sq|iq ^ qtsql q^ Piilqwww gg? g^rw 
-“ qtaigfMf I qq «^qi i> ^ ji 5 r-s*r- 

^^ i <>qqP iq q gqwfqRR? gsBUwm q^sin gft i q<iqPi«iqqqi 
gPjsit” qfti ang-qg “gW l[(|’' 
qiqptt qq ^ gqsis 1 1 fcsg ‘*^Wf 
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<lWf-i»^4«TOTW ^ '0Rnsww> «I!?^5|T Mt^Wf- 

I ?Rtt »JW5tt 3 t »- ^ < i m*i^ i: f«5r ii^«^6iR»^tif 

D., O. 1. Dravya (substance), 2. Guija (quality), 3. Karman 
(action), 4. SSmanya (genus), 5. Vi^esa (particularity) and 6. Sima- 
ylya (co^inherhnce) are the six main categories under which all 
the obj«icts are classed. There are nine kinds of dravya : 1. Earth, 
2. Water, 3. Fire, 4. Wind, 5. Sky, 6, Time, 7. Space, 8. Soul 
and 9. Mind, 

There are seventeen types of Guna:—1. Form, 2. Taste, 3. 
Odour, 4. Touch, 5. Number, 6. Shape, 7. Length, 3. Distinction, 
9, Combination, 10. Separation, 11. Remoteness, 12. Vicinity, 13, 
Intellect, 14. Pleasure or Pain, 15. Desire, 16. Hatred and 17. 
Effort. 

Karman is divided into five types:—the acts of 1. Throw¬ 
ing up, 2. Throwing down, 3. Expanding, 4. Contracting and 5. 
Moving. 

Samanya is three-fold :—l. Existence, 2. General Property 
and 3. Qi^erality in particular. Three types of s^triknya are ex¬ 
plained in two ways viz (1) Satta or existence means acceptance of 
dravya, guQa and karman as existing. Swimya means quality 
of being dravya and gux^a etc. while samanya-vi^e^ constitutes 
qualities of being prithvt, jala etc. (2) The general case of gene- 
rafity (malilslmanya) cov’ers everything and hence has no alters 
native. Satta or existence admits the various substances as dravya 
while dravyatva, guijatva etc. constitute samanya-vi^^. 

According to others, mak^s&mSinya and saUk are exactly 
opposite to eaoh other. 

Vik!^ Is final distinction and satnm\ya is co-inherenoe ot 
jnjtimate ecmneeUdn, 
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Thua, there are six main categories of substances of w^ch 
there are thirty-six varieties in all. Each one of these, was 
demanded at the KutrikapaQa (a) in its original form (b) with 
the pre6x ai. (o) with the prefix (d) and with both the prefixed 
( af and 9 ft) together, one after the other. In this way, one htm^ 
dred and forty-four questions in all, were put before the said 
KtUrikapat^, Take for example the case of prithivl. While dema> 
nding prithivi, firstly, the element of prithivi is demanded, in its 
original form. Then the demands of A-prithiv{- No- 

prithivi and No-a-prUhivi are respective¬ 

ly made. 


On demand of prithivi, its existence is inquired, Similarilyty, 
on demanding ** no-jiva** if the deity in charge satisfies the 
demand, it is taken for granted that ** no-fiva ” exists. But if the 
demand is not fulfilled, the existence of no-Jiva will be denied. 
It is, therefore, better to settle this dispute by putting such 
demands and save time. 195-199. (2490-2494) 


Now, explaining how the various demands were made and 
fulfilled, the author states— 

Srft ftr ^ ^ fir ^ TTr^ ia t ^- f^ fir l 

grfi fir ^ fir ^ rirnt 

200, Pu^havi tti dbi Ib^thum deso vi sama^ajai-fifigo tti | 
Pudhavi tti so*pudhavim do hi tti dbi toy&im. (2495) 

[^ITMwn TOTta ^Wnr3rrTn--tw fTn I 

xfi4fir ^sifinff ^^jfir ^^ifir nTnfi 

200. Prithivtti dadati lestum de^o'pi samanajati-lifiga iti| 
Prithivtti so’prithivim dehiti daditi toyadl (2495) } 

Trans. 200. (On demanding) ** earth '* he gives a lump of 
earth. (For), even a part is of the same genus and gender, 
(and hence) is nothing (but) prithivi. But when asked that 
**Q{ve us rithivt *’ he supplies water ete. (2493) 
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i sti^-apRp- 

pr^, ’nMs'»rei !i^Ri^ I I i3: ?5«n5-“ ^ 

%|«ssai: “jsf^ f%” ^pas^n, 

^wwt !aRf:#f«ifg!^flrei ^ ^wpp^ i vi ’pt 

!aifti#P!S ^ ^ ‘ ' # sjjf5^s?i^, jjsn psmvnf?, 

^sRaPjiP: jppsfit 

D, C, On demand of ** prithvA ”, the deity in charge of the 
Kutrikapanfi siipplies a lump of earth. Hero, if it is objected that 
on demand of one thing, something else is given, it is not so. 
The clod which is but a portion of prithivx is nothing but prithivt 
as the genus and gender of both are c«)innuni. 

On the demand that “Give (us) a-prithi\i” the deity supp¬ 
lies water etc. 200 (2495) 

And in case of no-prithivi— 

sitg^T ^ I 

fi^n 35 ft ^ %5| 5?r ^rir3nf5i*»3iiT5fft i 

Pi n ^ 3nf ^ ft ll^o^ll^>j^\sii 

201. D^sapadisehapakkhb no--j)u4havim dbi letthudesam so | 
Ijct^huddavvavekkho ktrai dcsovayaro se. (2496) 

202. Ihara pudhavi cciya so le^thu vva samaQajailftkkhanao I 
Letthudalam ti va deso jai to let^hu vi bhudeso. (2497) 

[^5niPft«niSt 5«ETft I 

fiirn «ft«^ w i q i nH' Hi ftw qTiw! 1 

<*r ^ lift ivit %«5Tft 



NihnaTayada 


:207; 


Vida] 

201. Dosaprati^dhapakse no-pritliivim dadati lestude^am sah| 
Lcstudravyapcksah kriyato dcsopacaratastasya (2496) 

202. Itaratha prithivyova sa lasturiva samanajatilaksaijatah I 
Lcsljiidalamiti va dc^o yadi tato lesturapi bhudcsah. (2497)] 

Trans 201-202. (On demanding) **no prithivi" in case 
of (Interpreting it as) the nagation of a part, he supplies a 
piece of clod on account of its usage as a portion with re¬ 
gard to clod as dravya. Otherwise, that (also) will be nothing 
but prithi\A on account of its (being characterised by the) 
same genus and gender. Or, if the piece of clod is (taken ) 
merely (as) a portion then clod is also nothing but a portion 
of earth. (2496-2497) 

H g ?rg ^st ! 

5^1?-“ ” gw 

3R! 1 

?gwiswgi gg: gTng3iw)^g!j>iRgrf^ ^Nslgt: 

^sft gwwi 13ig TOfiisnginft'fw gfeiwJgji- 

“^5^ ^ g ^ f%” gfi[ g gts gU w gw%-gtw ^ 

g p i ggi g ^, gg: ggHwftwpRtsft gret i 
3t5r ^ ft” ggwflss^ ^ 

ft gt -d y ^ft g t ^s #sft ggs gftwi ^ gg i 
gg^rggftgftg ^sft g«fig3?:g3i? g 

D. C. When no-pritliivt is demanded, the deity-in-charge 
interpretes it as a negation of part and accordingly he supplies 
a portion of clod which was firstly taken as earth in general 
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Hen, if it is oljeoted that by the word ** no-prithivt ” a part 
of prithivi would be understood, but since a piece of clod is the 
portion of a portion of earth, how could that be called “ no- 
prithvi ? The reply is thisJust as the substance of prithA 
has been transposed upon clod as stated before, the sense of 
portion has been transposed upon a piece of clod. In other words, 
dod represents ‘prithvl’ and a piece of clod represents a portion 
of “ prithvi ” in this case; otherwise, really speaking, the portion 
of clod is nothing but ** prithvi ** as jati etc. of ' prithvi * are 
found in it also. The objection that a portion of clod could not 
be called * prithvi * in spite of their j&ti etc. being common, is 
not proper. For, in that case, oven clod which has already been 
taken as ' prithvi * before, will not be called ' prithvi * as it 
happens to be only a portion of * prithvi \ 201-202 (2496-2497) 

This argument is explained with illustrations— 

W(T ft 

203. Dehi bhuvam to bhaQic savvanbyfi na yavi si savva i 
Sakka Sakkena vi yaneum kimuyavasesenam ? (2498) 

[Wf ^ ^tft ^ i 

203, Dehi bhuvam tato bhanite sarvanbya na capi sa sarval 
^akyft ^akrboapi c&nbtum kimiitava^e^^a ? (2498)] 

Trans. 203. On the demand that **Qive (us) prithvi” the 
whole of earth should be brought. But (ca) since the whole 
of it could not brought even by lndra,what, then, to talk of 
the rest (of gods) 2498. 
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D. C. If clod is not taken as earth, then, on sajiug that 
"Give (us) earth” the whole of earth should be supplied by him. 
But that is inipossibio. Kven In<lra will not be able to bring the 
whole t)f earth; what, tlien, to talk of the capacity of 
deities such as the one at the Kitirik'ipm}a etc. I 203 (2498) 

Hence, 

ffT q»Toisrerr8hf i 

3iTqf qf 3rfT fT^ 

204. Jaha ghadainarjaya bhaijic na hi sav?at)ayasa>pbhavo kintul 
Desaivisitthaui ciya tamatthavasao samappbi. (2499) 

205. Pudhavi tti taha bhanib tadegadbsb vi pagaranavasad I 
Lc^Unnnini jayai )nai jaha taha let^thudbsb vi. (2500) 

[ qqr qsflrrqq sr f^g > 

?r*r4q9m: ^ir^qOr 

qqi JT^irn^ig. i 

snq^ wpT'lqr fmt Iss^ftsPr ii^ »il 

204. Yatha ghatainanaya bhanite na hi sarvanayanasaJpbhavah* 
kintu I 

Db^adivi^istameva tamarthavasatah saniarpayati. (2499) 

205. Prithiviti tatha bhanite tadekadb^b'pi prakaranava^at i 
Lesl^u jayate mati-r-yatha tatha lestudb^b’pi. (2500) ] 

Trans. 204-205. Just as, on saying '* Bring ghata ”, there 
is no possibility of bringing all (ghat^s) but he gives (only) 
that one (which is) characterised by place etc. by means of 
usage, so also, on demand of 'prithvi’, the purpose being 
attached to ohe of its parts^ (the deity) is inclined (to give) 
the clod dnd consequently a piece of clod. (2499-2500) 
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“«R»nw " “'r»ippi ” |?5- 

!|r: ^ sr^siRRtw, at^^tra^ finra- 

TOtpft*! TOS5nR 

“ifMf JTPWPn wtasn- 

’iiRw w ^Rikirfira^ i 

t5«n?-!wtiim?n^, “sr^jnft jRgat^s 

” ?rll4 I JTf?r«n?-“ ?Ri % 5 i^ Pt ” 

’TO ‘* ?fS% TOTT- 

WT ^ !TO^ “ %«#f ^ 

^pRt H«rf«iifl[?9Rra # iiRS'^'^tKKooii 

D. C. Ordinarily when a ghata or paia is demanded, by 
saying “ Bring ghata ” or ** bring pa^a ”, all the ghatas or pastas 
are not supplied. Nor is it meant so. Only a particular gha^ 
belonging to a definite deia, kala etc. is supplied. 

Similarly, when it is said that “ Give (us) prUhA ”, the whole 
of prithvl is not asked for, and that is not physically possible 
also. Hence the deity is naturally inclined to give a lump of 
earth anticipating that the object of demand will be satisfied by it. 

The same is the case with the demand of ** no-priihvl ”. 
Just as, on demand of “ prithvl ”, its portion-a lump of earth- 
is given, on demand of no-prithvi ” a portion of the lump of 
earth is supplied with a view that the object of demand will be 
satisfied by it. 204-205 (2499-2500). 

Explaining how a portion of clod could be taken to serve 
the purpose of ** no-prithvl ”, the author states— 

206. Le^^hudavvavekkhab taha vi taddbsabhavad tammi i 

TT^ayaro no-pudhavi pudbavi cciya jailakkha^adt (2501) 
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?T«nfV I 

?Pi3^ iro^irho^H 

206. Tiestudravyap^k^ya tathapi tadd^^abhavatastasmin | 
Upacaro no-prithivi prithivyeva jatilaksaijatah. (2501) ] 

Trans. 206. " No-prithvi’* is nothing but “prithvl** from 
(the point of view of) general characteristics. Still, however, 
with regard to clod (as a) substance, the application (of 
no-prithv!tva), is made on that, because of its being a portion 
(of clod). 2501. 

atiift St’’ 

qnq: i q w i 4q ; fe4 

sng^c^, ^![p^ ^ q n 4» n < ii ^ ? !««<« ?ii 

D, C. Although a portion of clod is nothing but priihvi ”, 
an upac'kra of the property of * no-prithivi * could be made to 
it. Since clod was a portion of pritfwl, the property of prithVi 
was attributed to it. Now, taking clod as prUhvl, the property of 
‘ no-prithvl * will further be attributed to the portion of clod on 
the some ground. (2501) 

With regard to the implications of negation by prefixes sft and 
•T, the author explains— 

M 148^^5^ ^ m I 

■qrfiiv STpr ftr fit ii^ovsiRHoqil 

207. Padisehadugam pagaim gambi jam te^a no>a-pudhayi tti | 
.Bhapie pu^havi tti ga^desanisbhb vi tad^bso,. (2502) 





‘ ^inaWuba Givi's [llie sixth 

snpft *roqffT i 

•<srf^ iro'sirh®^!! 

207. lPratisedha4vikam prakritim gamayati yat tern no-a-pri- 
thiviti I 

Bhagitc prithiviti gatirdtisnnii^dhb’pi tadde^ah. (2502)] 

' Trans. 207. Since two negatives bring about the original 
sense, when * no-a-prithvV is uttered, priihvi is asserted. (So) 
even in (case of) negation of a portion, (the existence of) 
that portion (is implied). 2502. 

511^4 *nnra! ” 

|5I ifii #1^ iM- 

I f%” 

g iRtit ^tn«n^ 

D. C. Two negatives viz wt and 3| would make one affir¬ 
mative. ' No-a-prithvi* woukl, therefore, mean prithvu 

Taking ift no to signify negation, of only a portion, no-a-^ 
prlthvi would mean a portion of a priihvi, i. c. a portion of 
water etc., as a consequence of whicli, the deity would give a 
portion of water etc. 207 (2502) 

Thus, 

s «rMK t ^ n ^ ^ i 

208. Uvayarab tiviham hhuvamabhuvam no-bhuvam ca so dhi I 
Nicchayab hhuvamabhuvam taha sivayavaim savviim. (2503) 


’w* VRRwOr e w ifr t 
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2Q8. Upaclu'at triiridham bhuyaaiabhuTam uo-bhuvam qa sa 
dadatl 1 

Ni^cayato bhuvamabhuvam tatha sayayavani sarva^i. (2503) ] 

Trans. 208. By (way of) formality, he supplies three types: 
priihyAi a-pritIM and no-prithvi, but practically pritkA and 
a-’pritkn fn that manner, all objects having portions (gre 
arranged). 2503. 

ffe rra! nwiw 

1 ?f5i ari4 I 

fa: ? ft ^- 

ftspRRg 3TO3f ftftRift 

'* 3;-3ia-^gil| ” IRW 

I ft ” 

ft?«} ?3ift, w tniwift 5Rnft^Rlft-“'R^ 3Rift^” ??nft 
ft5lF<Pnf%?r! 33 S3W5R5PI«ftR ftR«KRlftt 

33lft I ins ? 5ft %3 1 31fwft 33?Rft 

33lft^R(ftf I 3RR3?fWtsft ^ftijqt 5W5J3R ^ 335^ft 3R51 

ftsw^pnftH g ftJWRR^ 

55Rfift I 3ppft 33153^ 33RS[^ '3 

3R 3«Rft IRH®5I> 

D. C. The deity in charge of Kutrikapa^a satisfies demands 
of all ol^cts in tliis way. On demand uf * prithvi ’, he supplies 
a lump of earth. On demand of a-prithAt water ete., and on 
demand of * no-prithyi’ a portion of earth. Since '* no-a-prk;hYl ’ 
either signifies * prithvi ’ or water, as seen before, it would not 
he classed separately. Thus according to Vyavahara-naya whidi 
apprehends an object with the detailed apprehension of ^ its 
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parts, all objects coming under the categories of ' prithvl * fl- 
prithsn ’ and * no-ptUhvl ’ are apprehended and hence supplied. 

While, from the point of view of tlie Ni^caya-naya, the ob¬ 
jects are supplied either in the form ot^prithvl' or in the form 
of * a-prUhvi \ 

This leads us, therefore, to an important conclusion that the 
objects that have parts couUl bo supplieii either in two ways or 
in three ways, but those that have no parts could be given only 
in two ways. 208 (2503) 

Objects that have no parts could be given only in two ways. 
Because, 

209. Jivaniajivam daum iio-jivam jftio punarajJvam i 

D^i carimammi jivam na u iio-jivam sa jivatlalam. (2504) 

Tof?r ^ ST g ^ iuo‘!;iuho»ii 

209. Jtvamajivam dattva ” no-jivam ” yacitah punarajivam \ 

Dadati caramb jivam na tu no-jivam sa jivadalam. (2504)] 

Trans. 209. After having given ^j\va' and *a-j\va\ he 
was requested (to give) no-jiva. He gives a-jiva again. In 
(case of) the last one, he supplies jim but he does not give 
a part of jiva as no-jiva. 2504. 

% 

*a»^ 3nf ^3iT^'ift^aH<ii<8B< i R% yriff gm#f i 

I 

!T g TT iRwraMt 

i#W3ft^ TftW^TRftR*^ 3fRi-s#R?5giift 

g g g^H!» TRTsng,-, gRRwraRfir iuh«vii 
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D. C. When * jiva ’ is demaTuled, the cleity-in-charge supp¬ 
lies birds like parrots etc. On demand of a-Jivat ho gives a piece 
of earth or stone. On demand of no-jwa he again gives a piece 
of stone, interpreting 5f\[ (no), to signify absolute negation. In 
case of no-a-jwa being asked for, the deity supplies jiva like 
parrot, taking *no’ and to-gother, signifying affirmation. But 
the deity docs not supply a portion of jlva in any case. He 

docs not interpret hio-jiva’ as a portion of jiva and supply the 
same accordingly. 

It will bo noted here that on demand of four entities {jiva, 
a^jlva, no-j\va and no-a-Jlva), only two were supplied in fact. 
The third was consi<lcred as non-existing like the horn of an 
ass, and hence was not supplied. 209, (2504) 

Then, 

210. To niggahio Chalii<5 gurc vi sakkaramuttamam patto 1 

Dhiddhikkarovahao Chaluo vi sabha him nicchedho. (2505) 

[fmt f t f^ r ygg rd imrs l 

210. Tato nigrihitah Sadulcko gururapi satkaranuittamam pra- 
ptah I 

Dhig dhikkaropahatal} Sadulcko’pi sabhato nisk&sitah. (2505)] 

Trans. 210. Hence Sadulcka was defeated, and the prece¬ 
ptor was accorded the best of reception. And ^adulcka over¬ 
come with many humiliations, was (consequently) driven away 
from the Assembly. 2505. 

smw#- 
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D. C. When the deity-in-<5hnr^^c of the Kutrikapaoa did 
not supply ‘ no-jlva ’ on grounds of non-cxistcncc, Rohagupta 
was declared as defeated. The preceptor 5ri Guptacarya Tfras 
greatly honoured by the King arol the people. Rohagupta was 
eventually driven away from the Royal Assembly, with great 
humiliation. 210 (2505) 

Then, 

^ ftr ir^^ik'ao^ii 

211. Vac parajid so nivvisao kario narindena I 
Ghosaviyam ca nayarc jayai Jino Vaddhauiaijt) tti. (2506) 

212. Tenabhinivesao &amaivigappiyapayatthaniadftya I 
Vaiscsiyam pagiyaiu phalkayamaqi^aumnQehim. (2507) 

[«n^ 'iTiBifT! ^ I 

^ srn^ snifJr finrt 

¥»^Tf*rfsi%5m^ pnriMW^'T?mi4»?r?m i 

211. Vade parajitah sa nirvisayah karito narendreija I 
Ghositam ca nagare jayati Jino Vardhamana iti. (2506) 

212. Tenabhinive^at svamativikalpitapadftrthmad&ya I 
Vai^esikam pra^ltam sphatikritamanyanyaib. (2507) ] 

Trans. 211-212. Defeated in discussion, as he was, the 
King discarded him And, it was announced in the city that 
the Ttrthahkara Vardhamana (Swami) succeeds. Then taking 
(the six) entities which were recognized by his oWn intellect 
and propagated by various followers of his, an altO-gether 
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different theory was established by him, out of his (strong) 

adherence (to his own conviction). (2506-2507) 

# 

^ ’roftrar: 

HHwra!. ^ “«wf«r 

«(hng;^W5i:” i JJig^rwf^TOifq 

^'Elfer: I «rwra#s5R3<n ^- 


-D. C. When Rohagupta was defeated by the preceptor, the 
king discarded his authority, and it was announced in the city 
with a beating of drum, that the great Tirthankara Vardhamana 
( Swftmi) succeeds. 


Although Rohagupta was defeated in discussion, the prece¬ 
ptor ^ri Gnptacarya was so much enraged at him that he dashed 
an earthen p<^t ( full of ashes) against Rohagupta’s head. Roha¬ 
gupta went away with his body besmeare*! with ashes etc., and 
out of sheer adherence to his own convictions, he set out to 
propound an absolutely different theory ( known as the Vaisesika 
system of philosophy) which was spread by his followers after 
him. 211-212 (2506-2507) 

Finally explaining how Rohagupta came to be known as 
Saduleka, the author says— 

213. Nameoa Rohagutto guttc^a lappab sa Colool 
Davvaichappayatthovabsa^ao Chaluu tti. (2508) 


[«TOn ^ i 
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213. Namna Rohagapto gotrcoa lapyate sa ColQkaii I 

Dravyadisatpadartlwpad^anat Sadukka iti. (1508)] 

Trans. 215. He was known as Rohagupta by name, and 
Uhka by lineage. He was called Saduluka because he prea> 
ched (the theory of) six entities, such as Dravya etc. 2508. 

3^3!R! 

D. C. His name was Roliagiipta and his gotra was Ultika. 
Since he preached the theory of six entities viz, Dravya, Ouoa, 
Karnian, Sauianya, Vi^e^, and Saniavaya, he was known as 
S.aduleka. 


End of the Discussion with the Sixth Nihnava. 



Chapter VIII 



Discussion with the Seventh Nihnava. 


'W^Pini^in rffsrr I 

214. Paflcasayaoulasiya taiya SitWhim gayassa Virassal 

To Abaddhiyadi^thi Dasnura nayarb samuppanua. (2509) 

7TO »mFi l 

214. Pafica^atani caturaiityadhikani tada Siddhim gatasya Vlrasya I 
Tato’baddhikadris^ir-Da^apura nagarb samutpanna (2509) ] 


Trans. 214. Then, the theory of the Abaddhika Nihnava 
came into existence in the city of Dasapura, five hundred, 
and eighty-four years, after Vira (^ramaoa Bhagavan Maha- 
vira) had attained Final Emancipation. 2509. 







D. 0. Cltar. 


215. DasauruiagaLruoohugharb Ajjarakkhiya PQsamittatigayam oa i 
Go^hlmahila navama-^^hamesu puoohA ya VinjbasM. (2510) 
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3n4^ftrfft gg q fag ife j ; ^ I 
»Ttenrrf^ss«I-SR*T^. T5?fT ^ 

215. Daiapuranagara Iksugrihb Arya-Eaksitah PuSpaniitratrikam ca I 

GK>sthamahilo’stama-Navamayoh priccha ca Vindhyasya. 

(2510)] 

Trans. 215. Arya Raksita-suri was (a preceptor) in (a 
(a monastery named) Iksugriha in (the) city (of) Dadapura. 
He had three (pupils named) Puspamitra (Qhiita-Puspamitra, 
Vastra Puspamitra, and Durbalika Puspamitra). Qostha-Mahila 
had a discussion with (an ascetic named) Vindhya about 
the Eighth and Ninth ( Purvas). 2510. 

3trf?%r! sBjif ” ^ i 
^ 

D. C. Arya Raksitasuri was conducting a monastery named 
Iksugriha in the city of Da^apura. He had three pupils named 
Ghrita-Puspamitra, Vastra-Puspamitra and Durbalika Pu§pa- 
mitra, respectively. 

Another prominent pupil-Gostha-Mahila ( who also happened 
to be the maternal uncle of AryaRaksitaseri) had a discussion 
with an ascetic named Vindhya on the Eighth and Ninth Purvas 
(viz Karmapravada-perva and Pratyakhyanapravada-ptirva 
respectively ).^ 

The whole story is narrated as follows:— 

srftii 

216. SooQa k&ladhammam guru^u gacchammi Pesamittam oa| 
Thaviyam gurupa kila Gol^tha-mahilo macchariyabhavo. 

(2511) 

1, For details about Porvas, Vide Introduction and also 
Chapter U Foot note 2. 
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[?|PrT S^’TfJrsr n i 

?qTfnT!I^ n te rtiTf^^ 

216, ^rutva kaladhariuam guro-r-gacohe Puspamltram cal 
Sthapitam gurunfi kila Gustha-Maliilo matsaritabhavah. 

(2511)] 

Trans. 216. Having heard, thatihe preceptor (Arya Raksita- 
suri) had attained nirvlna and that (Durbalika) Puspamitra 
had (already) been appointed by the preceptor (as an Aca- 
rya) in the Qaccha (Congregation-Sahgha ), Qostha-Mahila 
was really excited with jealousy. 2511. 

^ *iraT5rf an^f^^iPWK^- 

il’is I I fWaij- 

^ I 5RWT— 

liry ’iw 15pr Rw jjrams i tot ^ 

RRt I RI ^ I RW ^- 

iRfft ^ irfitTOT I g5R#r aiRft^ 

1 hw 

a»n I ?ra: rto 

Ri5ii5if^! snuf^asi I a€> iraft i 

Rraift?id w Riggnhswifesia^j ^rafsft sri- 

f^: I «iWTO<Rf*i sraisi’ra «i«3t airas ( ^ 

jsqftsn 3tRt^ I 

swRRRt:, ?ranT-®§fi!«iS««f»W?, fipwtt, 
w iNsit lifters I TO ^ at 

jRi^ }iiHW R W | R <i^ TOTi^ »R5fiti TO TO« 

TOsWat TO«it 5^s a?tms 

wiTOtlf^i I TOM J«wt 
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H^ifWRWlK ^ ?ra I ap^ ^ « a»TOf|WW*It R^fWWl 
»i5^»rif *wit I a«i ^iiJjRPrt s^f?R^ ftarat: i 

?3>» ?l^ P5lft^ ^»If'*WIPll?fiW9a{ft Pwl^^^KWRrt 
ftft»res I ?55iRt-“ ^ ? ^R?t|itsft ^jt!Rmin?ft5resf4 f5i%- 

PNr ^sji^ !re?wfii ^ ? I ii>»R?ii jtrR^-it^qq f P n^ - 

fiprajWJ ” I Vi'9 ^ ft^»PT-^g«-’irf^»R^»n<imR^ 
^ ( ^ »n3w^ ?n5s fJRtPW^ »Rl«sn^^5^i|hlw^ i ?ra# 
Ht4^fiR^qt s^rf^lli%, ^IfiPWR 

^fiTssii^r, ^ «*PRf m ft’R[ii^ ? ift ’ ud ’»ft^i5:«><in- 
3<wt»i^ a,ftf5td^3^-;n4 P3®qt s»j??riM ftfg ^?3 t»r>w- 
INfii^sal I ?rasi ^ ^ff l ^ 

M?pi arat^ I ^ Orfl^ 

wfsf^ i aas ^bij bi^ f^5- 

3ftw I ft?ro» I B^^geuRfJH gwfim Jrofwi “jRnft” 

# pPlt-‘ tel «?■!’>%, W'R! ^ 

Jl»miM«8t<flWW ^^ni«i!R«nB Rin»r wis^rr www ’ i 
Bntewte te8,-*‘’iRpB I ^»ste., wnft«»T?5SR?f 
i|is5B^^t tet ” I ?rat p«n ^t^-‘Bf| 

teB M I ^ratemsRWiwiatsfiis# sr »w- 
ftw^fiis I airot** R»i ft ra ,fa« T rBs t |qft te! ili Rt 
m I 3RJ^ ^ ^J^PRRPWW I 

te 3«jiwRi aRnjft n^pis^tewiw Rtiatra* 

iite19rTO#nKRtnt n?p< » # » “m^tews” ^ iw 
tenft^fttei m^ fwnRtif^Rpftlr^wfti «iw|!«b4 

wJ Mw« wWt I 

fOTMtWTOi*^ WlW5W^tR|5!W I 

|<R9 «n«i<n]ii: tenil?9, <i!«^9(M *it, 9ifi^ i wn 
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5?wt-“ ^ ftR5 f«i 5i?ns i 

ffeWt fitsw, I 

ffl3 siSI! ^s|^ i5j«i=ssfN I Its 1 qtspt 55«lfir I 5 
«i5?R ?R a*t% I ftfe5n5«qfJpr !i% s?»mi ^Rif^ 

^nrerat^fq 5Rt#i !ri<in^i <K^fir3 gnfir 

>ift'^5 ?r^: g? ii 44tw i ft .qr^ssRsqRig I 
*i5?ntfTO?n’TOW^^ ?lf^5^T|«tRt?r ” i 

mi “ ?5®m! ” ?fit *tPi5^ ^! aRraqjRi^ i afifiir’jfiiftlt 

^Rrt! 'c^jpW *T> 8 nii fe^ ^ mm- 
»ift I n^P’;qf5tfe[:-“«rai *pn > i q(^4Fgi<i ?r*n^- 

!nftHi4 3ift% «nfg!r 

mi gatnrei i r^i^ig^iffe <f<fe 

^ w: I dh w^' 

? I-” fras 

^wfsft srsrt^sppTOrf^ wn«f*i^ atwg 1 ^t^^swwi- 
ftr^ ?«r^ ew<if'i®«n4- 

na: 1 ^rfira!? ’isn- fts^r 

im. 5^«raK ? ’ 15Rt 1 y^^ « > « rafi » raai 

h ^ s g^wg ftg 

TOtfit I ^PwR^ ^ ^ wrr- 

<w iHit "g i fe<wfi*K i ¥< ftfwjqqiiSa^ 1 

3ijq^ 3jCT-^w^s 
^ < gn< iwiftai ftdt 5jra8 # II 

spi >i5?i*iwww'fsg«ft«it-«i^ »R^ <wf<is «R5- 

«w, ?tsn m n^fiprfii 

%iHift<^ »i«iferm«r» ^Nrti iihh??ii 
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D, C. Before prt cecdiiig to the story of the Seventh Nihnava, 
and his theory, it is necessary to narrate briefly the story of 
Arya Raksitacarya as told by the Original Ava^yaka Stitras• 

There was a Brahmin named Somad^va in Da^apura nagara. 
His wife Budrasoma, of whom Somadbva had a son named 
Kaksita, was a devoted follower of the Tirthankaras. Baksita was 
proficient in all the fourteen lores.® On the advice of his mother, 
he accepted (/iAsa at the hands of Aoarya Tosaliputra, under 
whose guidance he studied all the cloven Angas an<l whatever 
he could of the Twelfth Anga. In addition to that, he learnt 
nine purvas and twenty-four yavUiks from Arya Vajraswami. His 
brother Falguraksita was also initiated as an asoetic when he 
came to Raksitaseri. Then gradually both of them made all their 
relatives including their father, mother, and maternal uncle Gosj^- 
ha-Mahila accept </iAsa. Since a number of persons were initiated 
in this way, Arya Raksitaseri got his ^accha established. 

In the gacchaj there wore three disciples named Puspamitra: 
Ghrita Puspamitra, Vastra Puspamitra, and Durbalika Puspamitra, 
of whom Durbalika Puspamitra was conversant with the nine 
PurVas. Durbalika Puspamitra, Vindhya, Falguraksita and 
Gosthamahila were the four chief ascetics in the gdccha, Durba- 
lika Puspamitra was entrusted with the work of teaching pervas 
to Vindhya. In course of his teaching the ninth purva he found 
that he forgot his own study. Knowing this, the preceptor 
thought that if such an able disciple forgets the part of s^tras, 

2. According to some, these fourteen vidyks are the Four 
Vbdas, the six V^dangas, the Puragas, the Mimansa, Nyaya, 
and Dharma. Others add four Upav^das to these and take the 
vidyks to be eighteen in all. 

According to Manu Smriti they are five: (1) Trayi, the 
Triple V^das. (2) Anviksiki, Logic and Metaphysics. (3) Dan^a- 
niti, the science of Government. (4) Vartta, practical arts such 
as Agriculture, Commerce, Medicine etc. and (5) Atma-vidya- 
Knowledge of Soul or Sublime Theological Truth. 

Vide Manu VH. 43 




V|(l»} Nikiawldn : ^^0;: 

tb 0 re 19 no wonder if all the sutras could not be conurntted to 
nienaory by anyone. Consequently, ho divided all the su^ro^into- 
Ibup anuyogas^ as mentioned before. Then, Arya Bak^itastiri. 
proceeded on vlhlm and stayed in a Vyantara griha in Bhuta- 
gupha at Mathera. 

In the mean time, once upon a time, while returning after 
paying hie homages to ^ri Smiandfaara Swami, in the regions 
of Mahavid^ha, Iiidra (Saudhamibndi'a) astonished at bis wonder¬ 
ful discourse on " nigoda asked the Tirthankaia ** O worthy 
Lord 1 does anyone in the whole of Bharata-k^tra understand 
arwi explain the subtle form of 'nigoda* at present ? ** "Arya Rak- 
sitaseri teaches it” was the reply. Saudharm^ndra impelled by 
surprise, curiosity, and devotion approached Arya Kaksitasnri in 
the attire of an old Brahmin, at the time when all the sadhus 
bad retired for their meals. Having paid his respects, the Indra 
said " Revered Sir, I am suffering from a fatal disease. So, I 
wish to observe fasts from to-morrow. Will you kindly tell me 
how long is the rest of my life ? ” Then, concentrating his mind 
on the category of age in yavikzst the Aoarya recognised at once 
that he was neither a human being nor a Vyantara ete. but he 
was Saudharm^ndra-tho lord of the Saudharma d^va-loka-with 
an age-limit as long as two Sagaropams. He up-raised his lifted 
eye-brows, which were bent down due to old age, looked at 
the Brahmin and said:—" You are none but Saudharmi^ndra. 
Being pleased at this, Indra narrated the whole incident 
of Tirthankara 5ri Simandhara Swami, from whom he had 
studied the forms of " nigoda beings. ” Indra asked the Aca- 
rya about the nature of ‘ nigoda * living beings also. The Acarya 

3. These are (1) Dravyanuyoga, (2) CaraQa-karaQanuyoga, 
(8) Ganitanuyoga and (4) Eathanuyoga, 

4. The division of the Setras into four anuyogas was done 
by Arya Raksitaserl But with reference to the knowledge of 
* nigoda * some attribute superior knowledge of ' nigoda ’ to Arya 
Rab^S^aiSari, while others attribute it to Kalikaoarya* For a detailed 
explantion of 'Nigoda*, Vide ^ramaqa Bhagavan Mahivira, VdL I 
Bart I page 18. 
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explained the same in full details exactl;^ in the same way as 
the Tirthankara had done. Indra s.aid “ Worthy sir I you have 
told the same thing as the Tirthankara ^rl Simandhara Swami 
did. Now I shall take your leave." The Acarya replied ** But, 

O Lord of Deities 1 Kindly wait till the inmates of the qaccha 
return. They will stick to the gaccha more firmly at your sight ” 
The Indra replied * I will do like that, but what if the lower 
type of jivas humiliated me on seeing me in such an ordinary 
attire ? Then the Acarya said ‘ You are right. In that case, you 
may leave something as a hjken of your visit. Acconlingly, 
Saudharmhndra shifted the niain-<loor of the up^iraya from one 
direction to another, and went away. 

When the ascetics returned and foun<l the main-door of the 
apkiraya in the opposite direction, they were surprised. 
The Acarya, explained the whole inci<lcnt, and satisfied their 
curiosity. Then, moving about from one place to another, 
the Acarya at last came back to Dasapura nagara. 

In the mean-time, a great atheist rose up in Mathura, deny¬ 
ing even the existence of father and mother. When a competent 
combatant was not available, taking Acarya Baksitaseri as * Ytfga 
pradh^na* a deputation of ascetics was sent to him, to inform 
him of this incident. Due to his old age, he <ould not go there 
himself. So, ho appointed Gostha-Mahila for the task. The atheist 
was defeated by Gostha-Mahila who passed his monsoon season 
at Mathura 

On the other side, in Dasapura nagara Arya Baksitseri deci¬ 
ded to appoint Durbalika Puspamitra as an Acarya after him. 
Many of his disciples were in favour of Gostha-Mahila and Phal- 
guraksita. So, in order to convince them of his right choice, he 
called a meeting all the monks of the gacchat and showing three 
pots ftiU of different things, he said, “ These are three pots. One 
is full of VaUa (beans of winnowing corn), another is full of 
oil, and a third one is full of ghee (clarified butter ). When aU 
of them are up-tumed, aU the beans from one will come out, 
oil oontained in another pot wiU stick to the pot only to some 
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extent, while in the third pot a large quantity of ghee will be 
stuck. My tendency towards Durbalika Puspamitra is like that 
of the pot containing beans. That is to say, I have poured out 
all my knowledge into him and he has grasped the same very 
well. Sinee Phalguraksita has not been able to grasp the mcam 
ing of all the s^tras my tendency towards him is like that of 
the pot full of oil, and as most of the knowledge has stuck to 
me instead of being grasped by Gostha-Mahila, my behaviour 
towards him will be corresponding to that of the ghee-pot. Thus, 
since Durbalika Puspamitra lias grasped all the knowledge that 
I possess, you shall have to honour him as an Acarya (preceptor) 
after me. Tlie monks agreed upon this proposal saying ‘*We all 
accept him as our Acarya. ” The Acarya, then, asked Durbalika 
‘Puspamitra to behave with Gostba-Maliila and Phalgumitra with 
the same respect as lie tlid. On the other side, instructing the 
inmates of the ^accha to respect Durbalika Puspamitra in the 
same way, as they used to respect himself, he warned them 
that they should lichave with him more humbly than they did 
with himself, as Durbalika Puspamitra would not tolerate a slight 
immodesty on their part as he himself used to tolerate at times. 

Having advised both the parties, in this way, Arya Raksit- 
seri departed to heaven. 

On hearing that Arya Raksitaseri had departed to the other 
world, GoStha-Mahila returned to Da^apura nagara immediately. * 
He inquired and came to know about the appointment of Durba- 
lika Puspamitra as the JiCkrya of the gaccha. He was vitally 
afflicted by the news. So, he di<l not stay in the gaceha but he 
stayed outside and then he went to the gaccha-UpHraya in order 
to see his fellow-ascetics. The ascetics at once received him with 
great warmth, and earnestly requested him to stop with them 
in the gaccha’-up&iraya. But Gostha-Mahila did not accede to 
their request. 

Durbalika Puspamitra was giving sermons on the Righth 
Perva (Pratya-khyana pQrva). Gostha-Mahila did not even care 
to listen to his sermons out of jealousy and impudence* He heard 
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the same from Vindhya who carefully attended and understood 
the sermons. 

Once in course of discussion of the eighth and ninth pervas, 
Gostha-Mahila contradicted the Truth, hiid down by the Original 
sutras, and hence he became a nihnava. 216 (2511) 

’n%sg'*Tnar«ri«JW 

217, Visuvasahie this ohiddannesa^aparo ya sa kayael 

Vinjhassa supai pase’iiubhasauiaQassa vakkhanani. (2512) 

217. VisFagvasatau sthitaschidranve^ngapara^ca sa kadaoit i 

Viudhasya ^ri^joti parivb’nubhasamaoasya vyakhyanam. (2512)] 

Trans. 217. He, stopping at a separate place, and (always) 
bent on finding faults, sometimes heard the sermon from 
Vindhya who used to repeat (what Durbalika Puspamitra had 
said) 2512. 

R >itgnnfe5s 

13. O. Olear. 

Than, 

<nar I 

^ ■*nif aww i w i 'ft q i f?r '«> i . 
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218. KamirapiMvsraya paTT^ baddham pu^ham nikaiyam kmnziiam | 
Jlv^>a^s^him samam BQika^vovainaciad. (2413) 

219. Uvvat^nariiukkero santhomo khayaQamanuhhavo Tavi| 
Aqikaiyammi kamme nikaie payamaoubhava^m. (2S14) 

220. SmiQi bhafal sa<iosain vakkhananu^ain ti pavai jad bheil 
Mokkbabhavo Jivappaesakamaiavibhagao. (2515) 

wKTWr iw i 
^mnrs-sfRt l 
sq^remsTfir^pT arnMn 

^ejTr'«Ti^ M=i5i®URK?H« 

218. ICannapraTadapurve baddham sprlatam nikacitam karma i 
Jlvaprade4aih samam atkcikalapopaiuanat. (2513^ 

219. Apavartanamutkarah safPiiitomah ksapanamanabhave yapii 
Aaikacitb karma^i nikacite prayo’nubbavanam. (2514) 

220. ^rutva bhanati sa-dosam vy&khyanamidamiti prapnoti yato 
bhavatam t 

Moksabhavo jlvapad^^karmairibbagst. (2515) 

Trans 218-219-220. In (course o! discussion of the) 
KarntajpravaAa perva when he heard that Kerman ts lied 
i( tnddha) touched (spris^) and Infused <nikacita) '(itll) 
the regions of jiva, like a bond of needles and that reductiofi, 
exaltation, transformation, destruction, or even perception 
(of the final consequence) (could be worked) upon an inde- 
pendetft K^^rman, while that which has already been infused 
{wifh is iprobably susceptible to the perception af 
final consequence only, he said This sermon is fautty. 
in case of Karman and the { various) regions of jiva being 
Intimately connected (with each other), there would be no- 
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sqt^'iRRfir, ?rw-%5^l ^4 55 55515 ^ 

*r5ft, wsw»r#?kspR^’T I 

5S'*fI sfjqg ‘ st fit ’ 
" 55 ^” 5?<»5nft I 3555 ^t I 55 55 

H5 ^tjwwnsu, ^55 g I 55 ^ 

5> I «!?W ^ atlSC^qf^ I ‘-fitWf^ fit” “55” 

“^ 5 ” “^” 5?55tft 55«5^ 1 555t5t f%5r5 55 55? ft5t- 

55#54: t 55 5^5 55fi€ 5t5eRr'i555t^5 55?51555§5tf5- 
5W^»55f !ft5 fit5tf^5g55^ I 55 '5 5rar?5)sft ft5t«^Sl555- 
J5^5 5t^ 5l55«3fit, 5t55555?5t5, 5t5>P5t%!55ftft5%fe«t55t- 
5B5f^ I 3(5 5 5f5: 5?ft^5t5t5*II5(5 515^5S, 5^51- 

gflnss^55'^««t^55 55««5^, %5f555^55t5555 g 55^?- 
ft?5f«Pft5^, 555?efi(^5 r5fir5a55I555^f55j4tfit555p(5 
5t55ft5f5fit I 5«tft5rf^5^5 5:55! ^ t^^5! ? 5(5tf-‘5S5ifit(5ti^’ 
5? «4ft55P'5d tERflnf^ 55ff5 I 5^ 5— 

555-5Wig-S5i5T 5 35I»t( ^q5t I 
555t5«tt fitSKt55( 5 II ? II 

55 «ftf3( fi5?5lR!5t'>5555l “ 55155 fit ” 5'l5??5t 

55^1 I 55( “5%&ftf” fi5(5lfi[5i|5?:5 5?*t5 55451 I 551 
“5^5tf%’' 53(51^1 5l5t5l %555:5! 5*5! I 55f “5t55fil” 
5f(5S5(4*ffl5^5 *45! 5^^?45 014(4 5(5^ I 55? “ 3rg5lt 
0(” ^5 ?%5 *45 5f5ft5f f45l*H 4?5tg5(! I f? 5»(555i<t- 
55l4t5t^ I 545P555l5f^0l 55?»5f4*tf44 *40( 5f §f4, f4*lf44 
g 5t5t fil5l%5rg55 5( 5544, 5 35(5545l^0t, ?f555tf4^5! I 
55Wft4ftfe555II(*JtS555t5545 “ 55515 0t*lf5fi5 ft’’ # 
5^5ig fttwMsft *4355545lft*(55ff445(ftft 5t^5CT(|; I 
?t55 S5(55|4 5ft(jft(?5t45 5ft98r5(5t5*f5r45 51 4^5ll43l! 
5( *4 55gftfit 545144 ft«554ft g(51551 ft5*5!55(50(ft4tt5 
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D. C. In course of his lecture on Kanna-pravada pfirva, 
Durbalika Piispamitra explains the relation between jiva and 
Kariuan as follows :— 

Karman is attached to the jwapradeias only externally e. g, 
Karman coni-tituting the observances of rclijjious mendicant is 
tied to the holy regions of tlic jlva, only externally. It is sepa¬ 
rated from j\va soon after it comes hi contact, like a handful of 
powde r separating itself from a dry wall. Such a type of Karman 
is known as “ baddh^ karman. ** 

* There arc some karmans which are connected with jWa pra- 
deias more closely. They (;ould be separate*! from the jlva pra- 
diias after a long time, like a umist powder from a wet wall. 
Those arc known as “ baddhasprkXd> Karmans 

Again, there arc some which are completely infused into 
tlie jivapradeias. They have almost become one with the jiva’ 
pradeias, and so, they coidd n<»t be separated from the jiva pra- 
*le^as without undergoing a change in their original condition. 
Such a type of Karman is known as baddha-sprista-nikacita 
Karman, ** 

All the throe types are better explaine*! with the help of 
an illustration of a band of needles. Karman is * baddha ’ like a 
band of needles with a piece of string tied round it. It is *baddha 
spris^* like the same with a strap of iron fastened round it, 
an<i the condition of bad<lha-sprista and nikacita, is like that 
of a band of needles heated red-hot and hammered in such a 
way, that aU the noo*lles arc completely infused with one another. 
None of them could be separated from each other without under- 
, going & change in its original condition. 

The distinctive characteristics of an independent or anikacita 
karman, are described as follows:— 
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Bandha^La-saokamaiiu-vvatta^a ya uvaijtani uiragayal 
Uvasava^a nivatti nik&yaQa ca tti karaqaim II 

[ It is susceptible to the processes of combination, transfor¬ 
mation, division, exaltation, liberation, reduction, determination 
and even infusion. ] 


Thus, it is seen that an a-mk^cita Karman which is separa¬ 
ted from the Soul, is susceptible to processes of division, trans- 
foroKitton, exaltation, and even the experience of undergokig a 
diaiigtt in the original condition. But that which is mkSkt^ is 
not susceptible to any such process except perhaps that of under¬ 
going change of state. Still however, processes of division etc. 
coidd, also be mafle to work upon nik&cita Karman by the capa¬ 
city of high penances. 

* 

in the discourse as regard Karman, it is pointed out that 

the relation between jiva and karman resembles that of milk 

and water or fire and iron. When Gostha-Mahila heard this from 

• • 

Vindhya he contradicted this view in the light of the above 
theory of Karman. He said ** This discourse is faulty. For, if 
Jiva and karman were inseparable as said above, there woidd be 
nothing like MaMo. 


In support of his belief, Gostha-Mahila proceeds :— 


ST 3rf^^iTnT3lt ^ I 


221. Na hi kammam jivad av^i avibhagad pahso vva I 

Tada 9 avagamadamukkho juttaminam te^a vakkha^am. (2516) 

221. Na hi karma jivadapaityavibhagata^ prad^^ iva I 

Tadanapagamadamok^ yuktamidam tena vyakhyftnam. (26X6)] 


Trans. 221. Kerman is not inseparable from SoultUte ^ 
portion. la case of (its) being inseparable, there woold be 
no Mok^. This discourse of mine is (thus), justilied. Sl5^ijfi. 
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“si iR^ #it^Rr" 5 frr uRifi 1 3iftsn»n^- 
35 ui^tiKnf^sr^s, ^ la: l sf 

^ ?ei??r: l if sia ^ Hfiftsintsi 

®sraftsra a na flassii, 331 i«rI 

^sim> |fl SI iRsna^ 1 fsRJisnn' 

wa iw sftfT|snstsnffl^>na iillf '^fistf ^tssi- 

w: I |si 3Wlf||f*l5 3^ 5313313 IK:\?^I| 

D. C. According to you^ Karnian is intimately connected 
with jivii, Karnian, in that case, will invariably be accompanying 
jiva and there will Ijc no scope for jiva to attain Mok^a. I shall 
therefore be justified in giving a discourse about it. (2516) 

The discourse is— 

gst STf? 313^ 3;ifni %^afl I 
^*13^ 3 W 3i3*T ^3^ ll3^:ilRH?'3|l 

222. Puttho jaha abadflho kaflcui^am kuficuo sainannbi I 

Evam puUliamabaddham jivam kammani samaimei. (2517) 

ws3^: 3 : 53 ;: ^T*r?^fiT 1 

222. Spris^o yatlia’baddhah kaficukinam kaiicukah sainanveti 1 
Evam spristamabaddham jivam karma sainanveti. (2517)] 

Trans. 222. Just as, the cast-off skin of a snake goes 
along with the snake even with a slight touch, so also, 
Karman though separate, goes with jiva (even) with a (slight) 
touch. 2517. 

^>31-^’?^ 33R?e! 3r|smil3 3f3tS3^: sfilsfMpni^- 
^ 33 3si3t ilfSRftsif*: 3Slftst ftw iRsIfir inigsRsft, 
3^^333^ whwilSlf 33^RS135 3533S fl»SI^- 
531313^#?^ ^ 33s|fl, 33^3 3t3l33^RRl 
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D. C. The cast-off skin of a snake though separate but 
touched by the snake, is always accompanying the serpent. The 
same is the case with Karman. Although c(>nsi(lcred as external 
Karman accompanies jiva everywhere even by slight touch giving 
rise thereby to the complete denial of Moksa. 222 (2517) 

Controversy about the Ninth Purva (Pratyakhyana purva) 
is this:— 

3*^ sT'rftmwng ^ frtr g l 

g (T ari^wi ^ 

223. Soeija bhannamaijam paccakkhaijam puijo navainapuvve \ 

So javajjivavihiyam tiviham tivihena sahuiiam. (2518) 

224. Jampai paccakkhanain a-parimaijab li<ii seyaiu tu I 
Jesim tu parimfiijam tam duttham asasa hoi. (2519) 

i 

^ ir^?ir'a?<jh 

sjiwqfq nrqt ^ gq igqq Rwmf i q i ifiq^ ^q?g i 
^ g yft qpn m^rsir^UU 

223. orutva bhaqyamanain pratyakhyanam puna-r-navamapilrvo I 
Sa yavajjivavihitam trividham trividhena s&dhanam. (2518) 

224. Jaipati pratyakhyanamaparimanataya bhavati dr^yastu I 
Ybsam tu parimlQam tad dust^am&^anisa bhavati. (2519)] 

Trans. 223-224. Having heard the discourse of the reli¬ 
gious vow laid down in the Ninth Perva, to be observed, 
trividhaui (acting, commanding, consenting, either in the past, 
or the present, or the future) trividhena (in mind, speech 
and body) by the ascetics tilt the end of their life, he objects 
that the vow becomes excellent by (virtue of) its (being) 
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limitless. Those that are limited are spoiled by (the rise of) 
temptation. (2518-2519) 

« ntBunftss 

5fpRn)R ^wRrtft (NrfiiTO 

%un^ ^^-5J3 q luR ’iftit m - 

#R 5iRfir J W a 

D. C, In course of his Usteninfj to the Ninth purm from 
Vindhya, GoStha Mahila comes Jicross the expression Eitr^mi 
bhant51 samaiyam savvam saviyjaiii jogaiii paccakkhanii etc., 
which lays down that the practice of praty&khy&na is to be 
followetl trividhara (by means of acting, commanding, or consenting) 
trividhena (in mind, speech and body ) by all the monks till the 
end of their life, lie objects to this predicament and says that 
the religious vow appears excellent only if it is practised without 
a time-limit Those who preach the pratice of vow to be follow¬ 
ed only till the end of life, spoil the sanctity of the same by 
giving rise to temptation. 223-224 (2518-2519) 

It is explained in details as foUows— 

srnfNn an sn9r ^rfsre^nfir % iftrt 

225. Asamsa ja panne sevissami tti desiyam tie | 

Jeoa suyaumii vi bha^iyam pari^amad asuddham tu. (2520) 

[ arna^ ’it fw ijW'T ifn t 

225. Aiamsa ya perge sevisya iti dusitam tayat 

Yena ^rute’pi bha^itam pari^mida^uddham tu. (2520)] 
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Trans. 225. It is defiled by the expectation that ** I shall 
(be able to) enjoy at the end ( of life) ” That is why it is 

laid down in the Scriptures also, that (a vow) is (said to 
be) unholy on account of consequence. 2520. 

3n5i^! i ?i5nw w ? 

^ 1 iftoinj: 1 

5Rwti% 

jpp'n ^ »ns4?rt ?pn sr’H’j^ih i fa: ? 

HPra^-ieqfiqrai^i !Rap?apnigi i ^ranw.*- 
^ a?5®it wpni «i %f i 

3nsnra«n lat sit ii ? ii 

asf “'WTOPii «i5RT^5 saiw^ 

*naf^?sl[ sareaR a^ a^atqaWtfir 

a it%ar a aftoii^a a a ^a a g i 
a aig aaaaim aiaftgt i®tasa ii ? luf^ i 
a^ ftaf^a^ «it8imf^^a ag a a^ aan 

I pai %Ra«?ga aftflarst 
aaata%^, ^aift aRi gaa^ at atsRtftaaa afitai^a^ i a 
at ft«arfimRi^ aiaaiftat aiag, a afitaaaia , ata^ gaat 
aaaaifiiiatat^ ?fit 

D. C. The practice of praty^khy^a is defiled by means of 
expectation or desire in this way:—A person practising a reli¬ 
gious vow during this life, would be cherishing a desire through¬ 
out that ** When the pratyikhyma will be over at the end of 
this life, I shall be able to enjoy pleasures with damsels etc., in 
the divine world.” The practice of praty'kkhyAnu is blotted by 
means of such motives. It is forbidden in the Agamas also. 

The Agama says— 

Sohi saddahaga jagaga ya vinae’nu bhasaiia ceva I 
Agupalaga visohi bhftvav|sohi bhave cha^hoil 
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[ There are six types of purity :-l. Freedom from defilement, 
2. (observance of) purificatory rites, 3, right knowledge, 4-5. 
modest speech and action and 6. purity of motive. ] 

Then explaining the purity of motive by means of expressi¬ 
ons like •* paechakkhanaiii savvannudesiyam. ” 

( Religious vow is directed by Ouiniscieut) etc., it has been 
laid down that— 

Ragena va dosena va parinamciia va na dusiyam jam tu I 

Tam khalu paccakkhanam bhavavisiiddhau miineyavvam || 

[That which is not blottc<l by passion, prejudice or (evil) 
consecpience is, in fact known to have been (goa»led by) pure 
motive. ] 

When Gostha M&hiki opposed the establishment of predicament 
of pratyakhyana, the matter was reported to the preceptor, Dur- 
balika Puspamitra, who sent a reply though Vindhya. But when 
Qostha Mahila was not convinced even by that, the preceptor 
himself had to come to the spot to defeat him. 225. (2520) 


ft- ST ^ I 

rn^ !iv»TT 


226. Vinjjhaparipucchiyaguruvaesakahiyam pi na padivanno so \ 
Jahe tahe gum^a sayamutto Pcsamitteijam. (2521) 



ST aftTO: ^T! I 




226. Vindhyaparipristagurupade^akathitamapi na pratipannah sah i 
Yada tada guruija svayamuktah Puspamitreoa. (2521)] 

• 

Trans. 226. When he .was not convinced even by the 
argument advanced by Vindhya advised by the preceptor, the 
preceptor (Durbalika) Puspamitra himself had to argue (with 
him). 2521. 
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He asks— 

^tswT at^fi T Tgrmai y qiaft irwiiWRU 

ar^ ift fln^^nr jt vrwrraftai i 

fr?3»Tair*Trafa(h sar 

^ f^?F«ir>r3't 

•*rag^=w»i ^ garf ^^ r naraft arart^TRft 

227. Kim kaficuo vva kammam paippabsamaha jivapajjantii | 
Paidbsaiu savvagayam tadantaralanavatthao. (2522) 

228. Aha jivabahim to nannvattae tarn bliavantaralammi | 
Tadanugamabhavao bajjbahganialo vva suvvattain. (2528) 

229. Evam savvavimukkho nikkaranau vva savva samsaro | 
Biiavauiukkanam oa puno saiiisaranuinao anasaso, (2524) 

’ER»FT ?R^raisra?«n?T! iR^'slRH^^H 
aw rT?; TiWRrRT^ I 

«w ^ i 

■aws^Kwf ^ 5!« 4?fr»r*jfftsTO[<tr5r: 

227. Kim kaflouka iva karma pratidc^amatha jivaparyante I 
Fratideiam sarvagatam la^taiitaralanavasthakdi. (2522) 

228. Atha jivabahistato nanuvartate tad bhav&utar&lc I 
Tadanugamabh&vad bahyangamala iva suvyaktam. (2523) 

Evam sarvavimok^ niskara^ako va sarvasMUsarah i 
, Bhavamuktanam ca punoh saipsara^amato’na^vasah. (2524) ]. 

Trans. 227-228-229. Is Kerman (attached to) every por¬ 
tion of jiva like the cast-off skin of a snake or ) only) to 
the (out-ward) extreme of a jiva ? If it is (attached to) 
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every portion it would be pervading the whole (of jiva) on 
account of (its) intermediary portions not being raised. And 
if it is (attached to) the external surface of jiva, it is clear 
that it does not follow (jiva) to the next world on account- 
of its inability to accompany (soul) like the filth on tlie ex¬ 
terior limb. In that case, there would be attainment of mu¬ 
ndane world by all without any reason. And those who have 
already been finally emancipated from this mundane world, 
will have to come down to the mundane world again (proving) 
thereby futility (of righteous deeds). (2522-2524) 

'HJT i gsr 

gfl ^ ^ n^, Hgtfg I 

fg: gwf 

aw ?EiiwiHW!^wpn^g5rwt%^! i g 

^ 35?% I ^ 

wig! 3WR[ratti^ «ii«n sfhw >i%^ wia??ig 3w 
^ ?l|iRrW %5%3 I iW ?I% T5IWts?%5 

iw 311%%, WWW wit?EW^3W I 

%^wi5-‘ 3%wi% ’ 3W i{%w Twqig 

3% wg iraiw? ?%inrats53?i% 35 31533 ^ 3<t g3 M 
3I%% 13%3 33g»WI»n3ig, 3r ? l lj f33 3%% gW3%3> 

3131313% 3#R3I%% I 33f333lf^: «331 33IStRI% % %3 ? 
^WI?^“ H3%WI% ” 33 3Wt ^313% %3I3t %%ir5 

?rero3i3i 3i%%, wnroww 3Kii%s3i3ig i am %««r%s% 
^ ?wi>, 3% ^ a33%^3«^%353igsi31% ?Wl3% ?%3f 

wn? 33 wig, %^«R3t%tl3ig l %'WW ^ 513314 33pst3t- 
3%%5t3l3% J3t%3W«} 4w?i?3l%% g?513W3TW5 # II 
3'^=l3«3H3?ll=l'3g»ll 
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D. C. 

Acftrya: If you believe that the relation between jiva and 
Karnian is like that of cast-off skin an<l a snake, and not like 
that of water and milk, I put this question : Is Karman attached 
to jiva at all portions of jiva or is it attiichc<l only to the skin 
at the outward extreme of jiva? 

If Karman were attached t(3 jiva at all portions, none of 
the regions would bo spared from the influence of Karman. This 
proves that the relation between Karman and jiva docs not exist 
like that of a cast-off skin and snake. For, if Karman were to 
be connected like the cast- off skin to a snake on the surface of 
jiva, it would not be able to follow the soul to the other life. 

Now, when Karman docs not go with jiva, all jivas will 
attain Moksa rcn<lering saipsara to nothing thereby. Thus, if the 
Saflisara is accepted as existing without reason, persons observing 
celebacy, penances, and other religious rites etc., will have to 
come down to the mundane world. And, if the athiinment of 
satpsara takes place without any reason, even Muktatmas or free 
souls will have to come down to sanisara indicating the futility 
of Moksa. 227-229 ( 2522-2524 ). 

There is another difficulty also, in taking Karman as exist¬ 
ing on the surface of jiva:— 

<iiwrr'*rraftflr fiOiOrat : 

w far fJt i 

saf w Pr 5«»nr nt i 

230. D^hanto ja v^ya^a kammAbhavammi kimnimitta sa ? I 
Nikkaraoa VA jai to Siddho vi na vbya^arahid. (2525) 



rnumm^ 


i%k%t 


23X. Jai bajjhaniinitta si tadabhlre si na hi4|a to antot 
Di^|;ha ya sa subahuso bahimnivTeyaqassavi. (2526) 

232. Jai 'tI vibhi^Qadbssmpi ybya^am ku^ai kamaiauieyam to| 
Kahaman^asariragayam na vbya^am ku^ai annassa ? (2527) 

%<t*n P fe O r fi rm m J i 

w ?r!T: %9^>sPr sr IRI oiRS^Htl 

«rTOf*rfimT ^ ^rr ^ i 

^TT ?r?r: l 

««ms»ra^RT?Tf H w«ii 

230. Bbhantarya v^dana karmabhaye kimnimitta sa % \ 

NiskaraQa ya yadi tatah Siddho’pi na vbdanarahitah. (2525) 

231. Yadi bahyaniinittft sa tadabhave sa na bhavet tato*ntah| 
Dristva ca s& subahuso bahirniy^danasyapi. (2526) 

232. Yadi va yibhinnade^auiapi vbdanam karoti karmaivam tatah | 
Kathamanya^arlragatam na vbdanam karotyanyasya ? (2527)] 

Trans. 230-231-232. Or, in absence of Karman, what Is 
the cause of ailments (produced) in the body ? If it is cause¬ 
less, then, even the Accomplished (Soul) will not be free 
from ailment If it is (due to) (some) external cause, then,- 
internal ailment would not have been produced in its absence. 
But that wretched ( ailment) (is) frequently (experienced) 
even by one who is free from external ailment. Or, if Ker¬ 
man gives rise to ailment even at a different place, why 
should Kerman of one body not produce ailment to an 
(absolutely) different body ? (2525-2557) 
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firltsfif h i 

3w HT5 ;gf^^ sy^ q» p =< t%, ft ^g qratft- 

3Pn Ji'ftsft ^ sRPR^ft qft ?tft 

^«qi4ift<ii'q^qHi(^ft ^nsRft^Hi ^ lift? H 5ift?r i atRlfftft 
^ I ’lit qp: ?ir?rftq*tqrfrrq^qi i wq ? pqr? 

“qtftfJtRnft” qftft^^stwtft q%’?5Jr^qr<tjtfq\?qRft5^qf'fi[- 

mi I Jift m ftqqt ^i^-^ftagf qratft^^siwsrf gqR? - 

■^i TRi wt^ft I H WRf 

"^qftq^siiftsft ^TBtRiq3[qi, ?i<T5t5^Riirg;^q nift 5K<?«nft 
’qp’iftft ift I w R?q^-?ftq?qqq»Rftf54ft q>»f 

q«^sft qijsift^^ H I ftqgTcg, qft 

qftlftftftqft^R’q^qft »jsq3«f9t 

«tq ?rft %h ’ll?qrt- 

^?srt 5J ?-sig ^(ta 5JR, ^qqft ^«R?R?qrft^qiftft qnq? 

D. C. 

Acarya:—^If Kantian is taken as existing only on the surface 
and not inside jiva, what is the cause of ailments such as gripe, 
tympanitis etc. experienced inside the human bftdy ? If the body 
is taken as susceptible to such ailments without any cause, like 
Karman etc., even Siddhatmas or Accomplished Souls, will not 
be taken as free from such ailments. 

Gk)Stha Mahila:—Inner ailments are caused by outer ones 
such as those produced by blows of stick etc. 

Acarya: —In that case, there would be no possibility of inner 
ailment in absence of external ailment. But that is not so. Even 
if there is no external ailment, the inner ailment of gripe etc. 
is positively experienced. This shows that there is no such rule 
to the effect that inner ailment is caused only by the external 
ailment. It follows, therefore, that there does exist something 
like Karman which decidedly works as the cause of inner ail- 
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ment as weU. So, it is not proper to believe that Karman does 
not exist in the body. 

Gk)Stha Mahila:—Karman which is attached to the exterior 
surface (viz skin etc.) of body, causes the ailment inside the 
body and hence that is taken as the cause of interior ailment. 

Acflrya:—This view of yours is also not correct. Karman 
existing outside .the body (i. e. residing in a totally different 
b(xiy ) should not be fciken as causing ailment inside the body. 
Ft)r, according to that rule, Karman residing in one’s body would 
lie the cause of ailment in another’s body, as the distinction of 
place is common in l)oth. 330-232 (2525-2527) 

233. Aha tarn saficanii mai na bahim to kaucugo vva niccattham | 
Jam ca jugavam pi viyana savvammi vi disai dbhb. (2528) 

[ 3PI fT!n I 

233. Atha tat sancaraii matirua bahistatah kaheuka iva nityastham | 
Yacca yugapadapi vbdaua sarvasminiiapi dri^yate dbh^. (2528)] 

Trans. 233. If it is said that it (i. e. Kerman) moves 
(in and out), then, it would not be permanently existing 
outside (the body ) like a cast-off skin of a serpent. Por, the 
ailment is experienced all over the body at one and the same 
time. (2528) 

5RR5HI ^ 

ai 5t f«f3 
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^ WKyu runt, ’sswa 

^ *im! I fisw, ^if'ij! ?f^«ra<n!t3 ?ft 

D. 0. 

Gos^ha Mahila:—Karman of one person, say D^vadatta, 
moves inside and outside the body producing ailment both inside 
and outside the body (by his movements ). Karman of one person 
does not enter or affect the body of another in any way. 

Acarya:—In that case, the principle thiit Karman exists on 
the surface of body like the cast-off skin of a serpent, will be 
null and void. The principle of accepting Karman as moving 
insitie at one time and outside at another, is not consistent with 
that of accepting it as existing only on the surface like the cast¬ 
off skin of a snake. 

Secondly, if Karman moves in and out, the ailment should 
be felt one after the' other. But that is not so. For, the ailments 
caused outside, as well as, inside the body as a result of striking 
a stick are felt simultaneously. So, it is not proper to take 
Karman as moving inside and outside the body. 233 (2528) 

There is another difficulty in taking Karman as moving— 

OrarfH ^ ^ ?r«i7 

234. Na bhavantaramaQiiei ya sarirasaiicarad tadanilo vva| 

Caliyam nijjariyam ciya bhaniyamakammam oa jam samab. 

(2529) 

[sr •st ^ rsfftsr; ^ n i 

■xrarstswBf ^ setst^ 

284. Na bhavantaramaiiT^ti ca ^arirasafloaratastadanila iva I 

Calitam nirjir^meva bha^itamakarma oa yat samayk. (2529) ] 

Trans. 234. Like the wind, moving in the body, it does 
not d^art to the other world. Por^ it i* said In the ^dptores 
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that the moving {Karma) is a nullified (Karman ) or Non- 
Karman. 2529. 

»RRat HCTrgqJF} ;> sn^A^: l ^ ^hR«n 

Ig! 1 lie’igH im- 
’Wt«sfRr-fii:«rRn^3:, ^ ^ »ris?r- 

13nf-5i?fmitsft “ isks^^R- 

^ ^ gg fiiftft ^ * I a^- 

3ifiRranfigwi^i?-“ siw 

^3 ^ ?WT ‘fWfWi 

?fit 3IW% '^S9 ^ 3?^ 

3 %<3t are^oit jws <Rin- 

wn^ n?3ni«<ifiiwig i ?R»nf^?«w%«?t^5B^n^ 

ftfti arat «wft«ra wfefifir irwii 

D, c. 

Ac&rya:—If Karman is taken as dyamic, it would not accom¬ 
pany the Soul to the other world. Because, like inhalations and 
exaiations, that which is moving in ami out, cfuinot depart to the 
other world. 

Qos^ha-Mahila:—The assertion *'CalamaQ^ calife”* in the 
Agamas speaks hr the dynamic character of Earmaiu Why do 
you attempt to deny it? 

Acarya:—^You have not grasped the real sense of that ass¬ 
ertion. *'Calamapi& cali^” etc. and N^rale jftva V^mfiqie jivao 
caliyam kammam nijjarai ** etc. indicate that all jivas right from 
the category of Narakas or hellish denizens to the Vaimanika 
divine beings, tend to nullify or destroy the (bondi^e of) dy¬ 
namic karman. '* Nirjiryam&^am niqir^am’* implies that, that 
which is being desti*oyed, has already been destroyed. The agamas 
thus imply the dynamic character of Karman as a nulUfred 

dk Vide Bhagawatl 3atlra, <<$ataka X Uddelaka I, 
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Karman or Non-karman, You arc not justifiicd in holding the view 
of dynamic karman. (2529) 

Establisliing the position of Karman, he says— 

anft ft ft^oTr?isw«rait <T^r<T ^ I 

235. Anto vi atthi kamiuam viyanasabbhavao tayae vva i 
Micchattaipacciiyasabbhavao ya savvattha. (2530) 

235. Autarpyasti karma v^dauasadbhavalastvaclva | 

JVIithyatvadipratyayasadbhavacca sarvatra. (2530) J. 

Trans. 235. Karman exists in the interior, as well as, on 
the surface, because of the (feeling of) ailment. And, it exists 
ail over the body on account of the motives like vanity etc. 
(2530) 

atftr ?ra: m i ftaj, 

qwft, % ^ ?t«n ?t«nn'!qqt- 

3t«»nranR^ ^ i ftwn- 

ftwnPwR 

ifit 

D. O. The proposition is that Karman exists in the interior, 
as well as, exterior regions of the body on account of the sensa¬ 
tion of ailment felt inside, as well as, outside the body. Wherever 
there is ailment, there is Karman. So, Karman should exist all 
pver the body, because ailment is iblt by the body inside out. 
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Karman is bound by motives such as Mithyatva etc, also. 
These motives exist on the inner, as well as, outer side of the 
Iwdy.* Their karya viz Karuiau should, therefore, exist on the 
surface, as well as, inside the b)ly. Ilcnce, O Gostha Mahila, 
leave aside 3 ^our vanity, an<l accept the true principle that Karmiin 
is united with jiva like fire and iron-bar or water and milk. 

335. (3530) 

Now, in reply to the argument that there would bo negation 
of Moksa, if FCarrnan were inseparably unite I with jiva, the 
Acarya says— 

srroT-ftft’irft 

336. Avibhagatthassa vi se viinoyanani kaflcaoc-valaiyam va | 
Nana-kiriyahim kirai niicehattathini cayanani. (2531) 

srrsr-f^qmf^Tf 

336. Avibhagasthnsyapi tasya vimcKjanam kaflcano-palayoriva) 
Jilaua-kriyabhyani kriyate mithyatvadibhisca<lanam. (2531)]. 

Trans. 236. Like (that of) gold and stone (united toge¬ 
ther ), its separation (from jiva) is brought about by means 
of cognition and action in spile of its close contact (with 
jiva), while its re-union (with jiva) is (brought about) by' 
(means of) vanity etc. 2531. 

-^¥Pirthr i ?tsn, 

m 1i?- 

¥tf, sE^oir ^ i 

51 I 5l5JlT5rt g 
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i wif^sn^trw’r’in^ 
5 nwn5jTi?ft H ^ w 

^ i dl ^iwri: ^ ««iii^»rs% ? ?fir 

• 3^- q t Rg I ^>n I ^ R ^<T» 55<I%, 

!t8W!i^<wWiRHRft ?wif^?r5-«ini"nfl|irt ^rftww’i’irnlf 

JiPtf »n>tvR«n^s^in<lw 

I wn^ “ ^ ^ ^>1%, 3R^?’fift»nJtawft«i«RR(, 

sfiRat glriftww^liatf^Rrs^Of- 

RRRt 1513 Jwpt |Rr i jir- 

“ ?rt5t-I^^RRff! ” ^It I 

^r*<i»f(;n5iq! 3ra^?r®:4t»it 3f%3^ 


D. O. 

Acarya:—^Jiva and Karraan are united together like gold 
and stone. They oould be separated from each other by means 
of jfiana and kriyi. 

Jiva is iiKeparably united with two things:- (1) Aka^a or 
space and (2) Karman or action. The contact of jiva with aka^ 
is so intimate that it is never separated. In case of contact with 
Karma, that with the lower types of jivas is always inseparable, 
while that with the excellent ones^ is broken off by means of 
excellent qualities such as knowledge, philosophy, character, pen¬ 
ances etc. In case of these e»:ellent qualities being absent, the 
bhavya or excellent jivas will not be separated from the bondage 
of Karman. 

Gostha M&hila:—^Then, how oould they be recognized as 
bhavya ? 

Acarya:—^They are known as bhavya by virtue of their 
iitness for the attainment of Moksa. But this does not mean that 
■11 attain a certain spiritual fbrm only by virtue of their fitness. 
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Just as, au idol could not be constructed without the Uecessary 
materials such as wood, stone etc., the excellent souls alsoobuld 
never be created in absence of certain necessary qualities. This 
leads us to the conclusion that Jiva and Karmau are inseparably 
united with each other. Just as, water and milk and gold and 
stone, united together, are separated from each other with the 
help of proper means, Jiva and Karman are also separated from 
each other with the help of jhana, dar^ana and caritra. 

Go^t^ha Mahila :-Karman is attached to Jiva only on account 
of actions like those of bowing to folse gods, as real ones, 
committing violence etc. But tliey are not separatefl from each 
other by virtue of qualities such as sympathy, generosity self- 
restraint etc. 236. (2531) 

The Aoarya replies:—• 

237. Kaha v&daoe kiriyasaphallam n^ha tavvidhayammi i 
Kim purisagfirasajjham tass^vasajjam^gam to. (2532) 

238. Asubho tivvaib jaha parinamo tadajjaQe’bhimaH l 

Taha tivviho cciya subho kim ne^tho tavvidg^ vi 1 (2533) 

fife 

»rof «rT ^-iqi fife i 

237. Katham va”dane kriyasaphalyam nbha tadvighate I 

Kim purusakarasadhyam tasaivasadhyamekam tatah. (2532) 

238« Aiubhastlvradiko tatha pariQiamastadarjane’bhimatah i 

Yatba tadvidha eva ^ubhab kim ne^tnstadviyogo'pi 1 (2633)] 
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Tratis. 237-238. Or, how is (it that the) success of action 
(is accepted) in (case of) admitting Jarman and not in 
(case of) its destruction ? (How is it that) one action is 
inaccessible to an effort which achieves another? So, why 
don’t you expect beneficial result in separating (Kerman 
from jiva), just as you apprehend an extremely inauspicious 
result in (case of) accepting (the existence of) Karman? 
(2532-2533). 

ft»i3r w*ftirr h g gf%! ? i fissj, 

W!, I ” TOtt? w ^ 

?B^s^5<n?R 

sre"i Ig^sfirnaJ rrai Jwi^ot nftsj 'r 

*TiM5rftqw»0af5^t*isft Ig: ^ J- 
stg mt 1 

# I pRtfai 

D. C. What is the definite purpose in accepting tlie validi¬ 
ty of actions like committing violence etc., when the bondages of 
Karman are accepted, and why don’t you accept the validity of 
actions such as expressing charity, sympathy etc. when the bon¬ 
dages of Karman are being destroyed ? According to you, a 
sinful effort brings about the accomplishment of the bondages of 
Karman, while a meritorious deed such as that of charity or 
sympathy, does not bring about the destruction of bondages of 
Karman. This belief of yours is absurd. The whole view-point 
of yours about Karman is based upon such absurdity. Really 
speaking, the auspicious consequence of meritorious deeds dcs- 
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troys the bondages of Karman, in the same way, as an inauspi¬ 
cious consequence ( of sinful deeds) brings about the accomplish¬ 
ment of the bondages of Karman. This shows that Jiya and 
Karman thougli united intimately wUh each other, could be 
separated from each otlier by the help of proper means. 237- 

238. (2532-2533). 

Now refuting the arguments advanced by Gostha Mahila, as 
reganls the Praiyakhyana Perva, the Acarya states— 

239. Kimaparimanain satti unagayaddha ahapariecheo I 

Jai javadatthi satti to nanu sacc^va parimanam. (2534) 

240. Satti-kiriyanumbo kalo sarakiriyaijumeo vva \ 

Nanu a-parimanahaiii asaJpsa cbva tadavattha. (2535) 

Tift Tiwftr *13 ^ 'iftin’injt; 

^ftK- ft> qi3^TT; ^ii5!s 3.?ft!Tii3ft«i ^ I 

■ KS^TlftniTO^lft^T^T ^sr ira^WI 

239. Kimaparimanam ^aktiranagataddha* thaparicchedah ? 

Yadi yavadasti ^aktistato nanu saiva parimagam. (2534) 

240. ^akti-kriyanumbyah. kalak surakriyanumbya iva| 
Nanvapari^amahanira^aipsa caiva tadavastha. (2535) ] 

Trans. 239-240, What is (meant by ) a-parimaoa (igime* 
asurable ) ? Is it (immeasurable) capacity^ (or) the (immeasu¬ 
rable ) time that is not (yet) come, (or) the (unlimited) con¬ 
tinuance ? If (it means to exert) the capacity till it Is finally 
exhausted, then* that itself becomes a limit. (The observan* 
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ce of vow) is measured by the limits of energy and actions, 
just as, Time is measured by the movements of the Sun. 
(The principle of) a-parimlno is (therefore) violated, and in 
(case of) its acceptance, the (fault of) desire will be pro¬ 
duced. (2534-2535) 

? 33 33f'33i*rai5i, ? ffit 3^ 

31%: I 33 3^ “ 3133% 3%3n33?f%3 H ” ^3%n3 
ft«3%, 33^3f | 33 % 5%: 3fi3l33W3l3^, 3|^ 3^3 ftft«3% 
3%3I*3333ftft I f3: ? 3t313-“ 33ft53lf^ ” “ 3I3^S:stPT 313^3 
3 ’’ 35%3:^33t ft 5ftB%33I !R3r?3t333l3f%^: 331- 

g»fl3%-3t3S3 :3ftK3tJ3i3 3 |r3^: I ieiJ3- 

3T3-33I a?lift*lft%33t 333I-ss3f335ll3: 33T53lft 

5%fti33t 3?31^5n3N3iR! 353^: I aR5%3f3ft ^ I 3 3g^^ , 
33t 3f|3 3ft ?33t 3ftfl333I3ft3n333W Hft: 3lftft, 3%%- 
3igft?W33ft3I'33^3nR «3it3l*S333ll3ft I 353B^— 

“ 3 5f an#I t>< ” 5ft> 3313-“ 3n3^R3lf3 ” 3 g 3 %»%S 3- 
fimSlsft 33^^3333333 33, “ 3t%?^333iI3ft3 Ift- 

?33ra3n3I33333333lftft II3H^VII3H3HII 

D, C. 

Gbs^ha Mahila :-The pratylkhyana accomplished without any 
tiiuG-liiiiit or the limit of energy is the most beneficial of all. 

Aoarya:—What is a-parimar)a according to youl Does it 
imply exerting till the last drop of energy ? Or, is the whole of 
future time included in a-parimaQa1 Or, is it that a-paricchhda 
or oontinuonoe without break, is a-parimma according to you? 

When yen say that '*1 shall refrain from enjoying a parti* 
cular pleasure till 1 have the capacity to do so,” the pratyakh* 
yana does not* become a-parlmaija or limitless, but p^^inUktpi dv 
ttwited by tbs bounds of capacity expressed by means t^adtianli, 
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Just as, the measurement of time is ascertained by the help 
of movements of the Sun etc., that of the limit of praty^khy^Uta 
is ascertained by the help of actions exerted by capacity. Thus, 
your theory of a-parwmia or iumieasurable pratylkhy'^na is 
refuted, and the fault of aiaipBa or expectation is all the while retai¬ 
ned therein. For, the person observing pratysJihyma would all 
the while be cherishing a desire in his heart that ''alter the 
whole of my energy is over in observing this vow, I shall be 
able to enjoy the objects of pleasure in the other world.” 239- 
240 (2534-2535) 

Not only that your theory is self-contradictory in this way, 
but there are other difficulties also— 

^ ?i^ f?r l 

241. Jaha na vayabhangadoso mayassa taha jivao vi s^va^ t 
VayabhanganibbliayaO paccakkhananavattha ya. (2536) 

[w *r grfr*T5f^Ht ’Iwr fwr Iwm i n. i 

241. Yatha na vratabhahgadoso mritasya tatha jivato'pi s^vaylm l 
Vratabhahganirbhayat pratyfikhyauanavasth& ca. (2536)] 

^tftr % ^ i 

^ qilm ft ftr , 

242. Ittiyamitti satti tti n&iyaro na yavi paochlttam i 

Na ya savvavvayaniyanio ^g^qa vi safijayatta tti. (2537) 

[^rmv*nwT. *r 

242. Etavanmatra 4aktiriti naticaro na elpi praya^ittaml 

Na ya' sarvavrataniyama' ^kknapi saipyatatvSditi. (2537) ] 

Trans. 241-242. In cherishing (a desire) just as there Is 
no fault of violation of a vow to a dea^ (ba|ng), the living 
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(being) will also be free from fear of violating the vow, in 
(case of) enjoyment And (thus), there would be confusion 
as regards observance of the vow. (On saying that) Tliis 
much is my capacity”, there would be neither excessive 
practice nor remonstration. And there would be no (necessity 
of) observing the rule of practising all vows, as (according 
to you) asceticism could be attained even by (observing) 
one vow. (2536-2537). 

H »j5n%?isir 

15t ?8firc I ftif, 

“ ” 51% gH! g^'^ji^w- 

^ gnt l swft- 

iraift 5% 

^ BgfTR^ 

“ si%- 

^lsit «\^! snft^R!, H 

■^iRf Rginjfi, R ’^n% 9«ii r ^qR[, 

D. C. According to us, there is no objection if a person 
eiyoys pleasures with damsels in the heavenly regions after 
death. Similarly, there is no objection in accepting that a living 
being also could enjoy pleasure etc., according to you, who 
apprehend the limit of energy to be immeasurable. For, by plainly 
saying that ” This much is my capacity and at the end of that 
^ueh energy, my pratysJthylna will be over. So, there is no 
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harm if I enjoy pleasures ”, one wonVl think that his duty was 
over, and you, too, would find no ohjoctioii in accepting that view. 
Hut according to the Jaina Scriptures, that is not permissible. 

Moreover, on the plain assertion that **only this much-and 
nothing more—is niy capjicity ** there would be no fear of violating 
the vow. "But this would create confusion in tlic observance of 
vow. For, at first, one would enjoy pleasure by saying that, 
my capacity is this much ” and after some time, he would 
again accept the observance of pratyakhyaua, and again, ho would 
start cnjo 3 ^ing on the same excuse, and so on, lea ling ultimately 
the observance of vow to confusion. 

Thus, according to you, those who act contrary to the re¬ 
ligious vow on the ground of a pariniM\(i praiy^khyixtia, will not 
bo bound by excessive enjoyment, transgression of vow, or even 
romonstration. 

Nor, will they lx) rccpiircd to abide by the law of obvServance 
of all vows on the sann' ground. For according to you, the 
observance of one vow is eno»igh for the attainment of asceticism. 
24l-24‘i (25;i6-2537). 

Taking the alternati\e interpretation of a~parm^na as the 
Future Time or continuance, the Acarya states— 

fti^ ft ft»i ^ l 

243. Ahava savvanagayakalaggahanam mayam a-parimanam 
Teijapunnapainoo mao vi bhaggavafi nama. (2538) 

244. Siddho vi safijao cciya savvanagayaddhasantvaradharo tti I 
Uttaragutja-samvaranabhavo cciya savvaha c^va, (2539) 

[ apwrr l 

vftsft -«nnsrny srm 
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243. Athavft sarvanagatakalagrahaQam matamaparimatjain | 
TcnaperQapratijfio mrito’pi bhagnavrato uaiiia. (2538) 

244, Siddho’pi sainyata feva sarvanagatadilha-sanivaradhara iti| 
UttaraguQasal|i7aranabhaya bva sarvatha caivain. (2539) ] 

Trans. 243-244 Or, (let) the a-parim&^a be taken to 
imply) all the (Future) Time, that has not yet come. By 
(doing) so, even a dead being with his pledge unfulfilled, 
will be definitely violating (his ) vow. Moreover, a Siddha 
being will be called a (mere ) ascetic on account of ( his ) 
holding the religious vow for all the time that has not come. 
And (thus), there would be entire negation of the subsidiary 
qualities. (2538-2539) 

sjrn?ni-3r«t !i5"i>r#n^ 

’W’J!, ^ ?ift ^sft ‘ 5im ’ 

aift 1 wra 'Tf Tn^:, 

I aift % ^ 53 marfi, aafai- 

>RniRRW)R?n?ti aRaift 

3[«wiS I *R5 ft?[S ^RRU, €> ! ifir I !R3 tK^, “ ftit ^ 

^ ^ ^ i atft % 

^81 w ? ” 3^ gfifs 

a[|firo *ft4^a4 l iira8» 

a t a iH P ww8Ww<ij)«>n 3^7ga«r 4m 

fiTOf4wi4;w^i^rs!^^s*^qn4if;iH snsiMt 

»wra«n^ 

B. C. If, according to the second interpretation, yon take 
a-partti^^a td mean the fhtnre time that is to oome, the 
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pr<ity5khy5na will naturally be sai l to have been observed in 
Future Time. In such a case, a person enjoying pleasures etc, 
in places like heavenly regions after death, will be said bj have 
violated the vow. Because, he being engrossed in pleasures after 
his life is finished, will not be said to have observed the praty^- 
khylina for all the future time. According to this interpretation 
of a-pariraana pratyakhyftna, even Muktatma will bo said to be 
holding the vow and hence will be called an ascetic. But that is 
against the practice of the Igamcts* 

For, it is said— 

Siddhe no saflja^, no a-sanja5, no safijayasarijay^ ” 

[ A Siddha being is not restrained, nor unrestrained, nor 
between the two. ] 

There will be another difficulty also. The subsidiary quality 
formed of penances such as paurusl purimardha 

bkasanaka, upavasa etc., as well as, the samvaraija would not be 
found at all during the whole of Future Period. For, according 
to you, the apprehension of praty^khyma does not fit in paurusi 
etc. and sanivarana docs not fit in ekasana etc. 243-244 (2538- 
2539 ). 

Taking the third interpretation, the Acarya replies as follows- 

245. Aparicchb^ vi samaoa bsa doso jad sub teqam I 

Vayabhangabhayfiu cciya javajjivam ti niddittham. (2540) 

[ ^mrar ^ ’qw: ^ ^ l 

WT«i!rw»i^ Pi flan. iRVMR'^v<>n 

245. Aparicchbdb’pi samana bsa ddso yatah ^rutb tenal 

Vratabhahgabbayadbva yavajjivamiti nirdistam. (2540) ] 

Trans. 245. In (case of taking) continuance without 
break also, the same fault (arises) That is why for fear 
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of violation of vow, (the words) yavajjivam (till the end of 
life)” are mentioned in the Scriptures. 2540. 

1% ^ Jif^^ *?>g, 3nit%^ 

n«RW*ii4i«3n?MW ? I ’ram: "is?!, ft 

srN^ ^ ft St sRftgii, I: sHW^ 

ft^sft ft H ? i[3if^ I ajsj ft^irii^!, ij5^inft ilJsn- 
sti^wwta tN?R?n, i3tRgqtt«iittsi3!}f^ 

q qq I 3iqiRqif-“ gg ^3tft ” ^laRqffsimitrqf^jqR- 
^ftstftNhpt qtroif»Pt% fiptsjqfeftq ^ qtqif “ tisf qrra 
qW qqqgtfit ??«tq HtgiitqRqHW ^ 

<ift*ii«mift8g I qlt i^smmqftiiioiemif ?ft lR«^voll 

D. C. Even if a-pariuiaoa is interpreted as a-paricciied or 
continuance, the same difficulty (as in the case of the first two 
interpretations ), will arise. 

When there is no time-limit, should a person observing 
pratyakhyana enjoy pleasure after a defiinite period of time, say 
ghatika or should he observe the same for the whole of anAgata- 
kala ( future time) ? If it is said that one should enjoy pleasure 
after a definite time, say a ghatika, there would be a lot of 
confusion, on account of questions contending as to why not after 
two ghal^ikas, three ghahkas or even more ghaVikas, and so on. 

Secondly, if it is said that one should observe pratyakhyhta 
for the whole of ansgata kzla ” or the period of time that is 
yet to come, then those in the pra-loka will be said to have 
broken the vow on account of their enjoying pleasure etc. after 
death. The Muktatmans will be called ascetics and there would 
be absolute negation of uttara-guija and sanivarana. 

Thus, a number of difficulties arises, if the theory of a-pari- 
mioa pratyakhyana is accepted. 
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It is, therefore, said in the Siga/nas that— 

“ Savvam savajjam jogam paccakkhami javajjivafe ” 

[ I abandon all the <Hsgraceful contact till the enwl of my life,] 

The comiiiaiidinent of the Holy Writ clearly indicates that 
the limit of observing vow for an ascetic is the end of his Ufe. 
So, give up your false persistence for a-parimana pratyakhyana 
and abide by the coinmandnicnt of the agamas. 245. (2540) 

The Acarya now proceeds to show that the fault of a^atpsa 
or expectation does not arise in case of sa-parimaga pratyakhya* 
na etc. 

246. Nasanisa sevissami kintu ina me niayassa vayabhangah | 
Hohi, suresu ko va vayavagaso idmukkassa ? (2541) 

[’mNn ftpg *fT ^ afT-*nf: i 

^ ? iRa^imvni 

246. Nasaipsam se\'isye kintu ma mo mritasya vratabliangah I 
Bhut suresu ko va vratavaka^o vimiiktasyal (2541) ] 

Trans. 246. 1 do not cherish any desire, but (while ob¬ 
serving the vow, I only expect that) let there be no violaticm. 
of vow after death in (the regions of) gods. And, where is 
the scope of (observing) a vow to a Siddha or Accomplished 
Soul? 2541. 

jr«h^r flat! “jRniRRwi 

*' R if 

^rai #n*niPRR?^ w’snft m % jRnmf- 

asi \ 

aravR gissQ^ ? I V ft g4 > 4g«BWWi^ 
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^m!, 3^^ ^jraaftyst- 

St ?fit 

? 5fit 15*^ ?• l apr 

ft 3f% yyift, ?Rr ^ «KR>i(npiny^ Jtavjfi^yt ?ft 
synif ? i ?R3'!B^, afwfics »i5t- 

34ynft i ara sftsft iRb 

*1^, ?tyj ^ >ti?f5nftsqft<nSt np»reqi% 3?wftj irBraft 

yq^pnft” ftirByr ftft^piyT ^ 

a«i5n»jq«i« ? ^ srarar wqsyt^^ ? ?i?«i4qq bt ftiftrftft 

»jr: I iftEOTppRft apiH«ra%yqft»n«jqfy^Piftft i 

3»wfti# y sq^PHssftyr 3Pnf^^yqftinqqpirey% ^■ 
fjyiiRt ii^H»?ii 


D. o. 

Acarya:--One who observes praty^khy^na till death, never 
cherishes a desire to enjoy pleasures after death. That is to say, 
his pratyakhyana is not dehled by means of any desire. On the 
contrary, he attaches good intention to his pratyakhyana, when 
he desires that his vow may not be violated after death while 
enjoying pleasures in the divine regions. On account of good 
intention, the &ult of a^amsa does not arise. 

It should be noted that the observance of vow is limited to 
this life, only with a definite purpose. The condition of the ob¬ 
server of pratyakhyana in the heavenly regions is different ftom 
his condition in this life. During his life, he being a vratadKirin 
will be firee from the bondages of Karman by virtue of his dis* 
passion etc., but while ei^oying in the heavenly regions, bonda¬ 
ges of Karman will definitely arise and that will obstruct the 
observanoe of vow. This shows that the pratyakhyana is limited 
only, to this life, and it is not possible to follow its practice in 
the next world. The theory of chparimlf)a or unhmited pmty3- 
jd^ySna ia impracticablo in this way* 
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Gkjs^ha M&hila-Why should one be afraid of the violation 
of vow in the other worhl, while following the practice of pra- 
ty^khy^nu. It is likely that an observer of pratyakhyana way 
athiin Aloksa after deatJi, and thus he way not violate his vow 
in absence of enjoying. 

Acarya:—Your aigumont is not vali«l There is no possibi¬ 
lity for any one tt) attain Moksu at this time. There is no rule 
even in a heavenly abode like Mahavidbha-k^ctra that all its 
inhabitant creatures will attain Moksa. 

C^>stha Mahila Since great v ows arc already included in 
/WoAsfl, the theory of a-parim&na pratyakhyana will succeed 
without doubt. 

Acarya:—Even that is not correct. Ilow could one who has 
already attaiuevl ttiokm, have any scope for the observance of 
vows ? As he has fulfilled all the metaphysical aims, he does 
not need the practice of pratyzkhy&na in any way. 

Thus, your theory of a-^parimlna praty&khyana is not bene¬ 
ficial even to those who have been attaining Moksa. 246 (2541) 

Moreover, 

^ vsTiTf I 

247. Jo punaravyayabhavam wunamsgo’vassabh&vinam bha^ai 1 . 
Vayawaparimanamevam paccakkham so wusavai. (2542) 

nfm'rfbrrnk^ snw 

247. Yah punaravratabhavam janannava^yambhavinam bhanati | 

Vratamaparimanawevam pratyaksam sah mrisavadi. (2542)] 

» 

Trans. 247. One who accepts a vow, as a-pariml^ (to 
be observed permanently) in spite of his knowing the possi¬ 
bility of breaking the vow as certain (in future), is an evi- 
ilant liar. 2542. 



1 262; Jinabhadra Qani*a [ The seventh 

n “ n«sfir ” t g^s ^m- 

^rmw^^Rmratra^'i wfW fn^ !Rqic4Miw<R««'ii 

’JisrJsft^qftin'iRfla w?3q<Rr, h pjut: sr^sj hi«p^4 

D. C. When a person well-versed in Soiiptures, says that 
the practice of pratyakhy&na should be continiie<l even after death 
for ever, in spite of his knowing that it will be certainly obst¬ 
ructed while enjoying pleasures in tin* heavenly regions, he 
should be called a perfect liar. For, he says something else than 
what he actually Iwars in his mind, 247 (2542) 

Also, 

^ *rrwrTT2»^ ft at i 
3nr stfti ST ftftwf ^snwa'ft ft at ^ ? ii=^»<jirsv?ii 

248, Bhavo paccakkhaijam so jai maranaparao vi to ])haggam i 
Aha natthi na niddissai javajjivam ti to kisa 1 (2543) 

[^: ^ ^ft *ir>i'TTatsft i 

ai«T ^ ftft^?t ^a't^ftft ?m: ! IRV^Il 

248. Bhavah pratyakhyanam sa yadi maranaparato’pi tato bha- 
gnaui I 

Atha nasti na nirdi^yate yavajjivaiuiti tatah kasinat ? (2543) 

Trans. 248. Pratyakhyana is (nothing but) a dispassion¬ 
ate inclination (of mind). If that ( petsists ) even after death, 
the violation (of vows) certainly takes place. And if it is not 
so, why is it not mentioned as limited to this life ? 2543. 

g ^ 
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fmi > 3wm! W; aft ‘'aras^r^'’ ^Rr <ift«n<l 
sgSta 1% a f^ft?a^-^ a ^ai?a^a?af«is 
J lRr ii5?HV?ii 

D. C. Inclination of mind tending to dispassion constitutes 
pratyakhyaua. Does such a dispassionate tcn<lcncy continue ever 
after death ? Or, is it limited only upto the end of this life ? If 
it is taken to {)erHist even after death it is certain th.at the pra¬ 
ctice of pratyakhyana will he <lefilcd by the enj<^ymeT»t of plea¬ 
sures in the divine regions. Dut if such a dispassionate inclina¬ 
tion is taken to exist only in this life, then* will be no fear of 
self-contradiction (as in the firsit case), why not accept, then, 
tliat pratyakhyana is liiuitoil upto the en<l of life ? 248 (2543) 

5rf '*TraV sr<T<inT5t^ nrar i 
0k «»TsfiTfir<T ? lUV^iKHVSll 

249. Jai annahova bhavo ccyao vavanamannaha iiiayal 

Kim va’bhihio d<)So bhavab kini vao guruyani, (2544) 

[ *TnTT I 

^ ifiraPT. ^ ^ 

249. Yadyanyathaiva bhavascctayato vacanamanyatha maya I 
Kim va’bhihito doSo bhavat kim viico gurukam ? (2544) ] 

Trans. 249. When the inclination of mind is different 
and the ( actual) statement is different (that is nothing but) 
fraud. Or, what harm is there in making a statement ? Is 
word (even taken as) greater than feeling ? 2544. 

tprat w(\ ^ 31?w 

^ 
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^ t nrfl % fl g^i 

"iwfir ?f, ^ *n%sfw^sft ?^n?wsPt?wrfii ? i gwig- 
wg, 3mi^ <nf ^ m>n^, 

D. 0. Although you feel tliat the ijriictieo of praty&khylna is 
limited to this life, you do nr>t actually say so. On the contrary, 
you try to assort something differciit when you s^ay that pra- 
iyakhyana is a-parimita or limitless. Why don’t you say, with¬ 
out hesitation, that pratylkhyma is sa -parima^a or limited Is it 
because you believe that words are greater thaji Truth? Tlie 
agamas do not take vacana as authentic but bhava or actual 
feeling. 249 (2544). 

« 

The Agamas state— 

3WW aft xroftJraft nrrwt I 

A ^ wf’ir ^3T9i ^aurr 

250. Annattha nivadie vanjaijmmi jo khalu maQogad bhavo i 

Tam khalu paccakklia^am, na pamanam vafijaijam chala^a. 

(2545) 

[3r-«»«i ^r: »srg I 

^ ST jmm irhoikhvmi 

250. Anyatra nipatitc vyafljauam yah khalu manogato bhavuljl 
Tat khalu pratyAkhyanam, na prauiai;am vyafljanam clta- 
lana. (2545) ] 

Trans. 250. When a statement is (made) with regard to 
something else (than the real feeling), that which is.the real 
feeling of mind (should be taken as) real vow. Word is no 
standard on account of its being susceptible to deception. 
2545 

JiRre*nflt ” 

WRR ^ I ^ <iRq « i R i Hg rBn wrant 



lOitimrarS^a 
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«is ^ irwre<ns!ft^qi?ti?#?<rt*Ww^- 

?TCs R?»tP??i g ^ 4t «rTt < inr a St «) i t ^n ? <n 4 Jmnif-^r 

>iras jwrir^, n 3 wranf 

5i»5 I 5j sunq^ ? I ’ra*85!sn s^wnf «^- 

*iT®fR^I%!r !iT*aR?T 31 ^'imv4isii«in'^m' 

^R?i|; «rfir *Rfff ?R[t “ ’n^- 

R39p{^, ^ f ^ IRVWMI 


D. C. Suppose somebody has decided in his mind to observe 
the vow of relinquishing three kinds of food and declares through 
mistake that “ I relinquish * four kinds of food. * In such a case, 
where the statement made is not consistent with the real object 
of mind, a wrong utterance of words should not be considered, but 
the real purpose formed in his mind should be given importmioe. 
Since such utterances are made without any fixed consideration 
of the real object of mind, they become (at times) deceitful. 
Therefore, the agamas do not take vacana or verbal statement 
as (really ) authentic but the true feeling in mind. Leaving aside 
your false persistence of verbal statement, you should, therefore, 
accept the true principle of sa-parimana pratyakhyana, 250 (2545). 


Then, 

^ 'TKirBrsTt ^ 'Bt 3n^ ?nr3f 1 

3tTf^ ^ 3ir»r»TnnV fir 'wrffirftm 1 
aw fis’fiW ?nnss»nrT m ’rfi^^ iRH^lKHV'sil 

'npRwif ifruf • 

fir^g t ^n y ^remait fitf^tsji fir 

>rf^' wnrw ^ 5 ^ f^rfSrsErjsrfer 1 

^ rrart *Kaft ii^hvirwii 

251. lya pa^navid vi na so jahb saddahal Pesamittenai 

Annaga^atthbrbhi ya kaum to sanghasamavlyam. (2546) 
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252. Ahtiya d^vayam b^i janamaQO vi paccayanimittam i 
Vacoa Jinindam puochasu gaya”gaya sa parikahei. (2547) 

253. Sangho sammavai gurapurogo tti Jinavaro bhanai | 
lyaro micobavai sattamad nihnavo’yam ti. (2548). 

254. Bisam samattham katto gantum Jinidamalammi I 
B^i Kadapuya^a^, safigh^^a tao kao l)ajjho. (2549). 

[ffn ^ ^ l 

s^?TT wiw mImuIm iTf’niPrnrafJi l 

asr nffTssarn ^ iiwil^’^v'sil 

faa a ft -xpnfk i 

fait ft^safirfa irh^irh»<:ii 

^far 1RT> *pg I 

?pAf?r aiaijTOTan fra: am: lR^»li^^a’*ji 

251. Iti prajfiftpito’pi na sa yavat ^raddhattb Puspamitreiia I 
Anyagaoastbavirai^ca kritva tatah sanghasamaTayam. (2646) 

252. Ahuya devatam braviti janannapi pratyayanimittam I 
Vraja Jinendram priccha gata’*gata sa parikathayati. (2547) 

253. Sahghah samyagvadi gurupuroga iti Jinavaro bbaijati I 
Itaro inrisavadi saptamako nibnavo’yamiti. (2548) 

254. Idri^am samarthyam kuto gantum Jin^ndramul^ I 
Braviti Kadaputan&yah, sanghena tatah krito bahyah. (2549)] 

Trans. 251-252-253-254. Although persuaded in many 
such ways by Puspamitra and also by the old monks of other 
gacchas, when he did not put faith (in truth), then, having 
gathered, to-gether, the whole Sahgha (of Jaina monks), they 
called a goddess, and in spite of their knowing the real cause 
of faith they told her to go to Mahavidbha and inquire of 
the Tirthankara as to who was right. She went (to the Tir- 



MlmaVava^ 





thankara), came back, and declared that the gaccha led by 
the preceptor was right, the opponent was a liar, and she 
further said that, he was the Seventh Nihnava. "Whence could 
this wretched demon® have this much capacity to go to the 
Tirthankara ? Qostha Mahila replied. As a result of this, he 
was expelled from the gaccha. 2546-2547-2548-2549. 


i 

*ir€5I*I5 I ?ra! 

fsrfSjftft sn si ^stft ^ apnfir i ^ra; 

^iftsi^ ?i%ft li sB^HSRWs I #inft ^ ^ ^sRtut- 

sn4 ft%: I gal srfstaa ^ sjsnsrar i m a# 

^ ? I gg.* w iRggsrf 

tRgt sgfe<R i s" i ftgnag is an 

sjBift g^ gfsr^, ag sJlsnnfl^ ggft ? i gg ^ ggi sl^-sw 
ggi fg l [| ggstmgg g;^ftgi g i 4ga gj ftat pg, 
^snt g^siPt I gg^^g f ^ g^g i srai g gi i igi g smgsg sRgr- 
srar pgfir ggif^gfe-" f^feggs'gftgygws ggs 

g*g»gis{l, glsigifl^wi Pi«gigi^, ggggig ftp: ” i g^ 

gsgi sjigigift^ g^-sfsgsjgf^g sRnft, m Hi^gw i: P’^Rigr- 
ggg^ftg: ? # i gggft gig# g g# 
gig^ g#5wi gia: la: i ggral^ggfipRsgg gas 


6. Ka^ptitana is a kind of demon. It is believed that a 
Ksatriya not performing his duties well, is bom after his death 
as Buoh a goblin. It is a kind of preta or inhabitant of lower 
Fe|;ioiiB, 
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D. C. When Gbs^ha Mfthila did not put faith in the words of 
Aoarya Durbalika Pu^pamitra, sthdviras of the gaccha tried to 
conyince him of the Truth exposed by the preceptor. But Goe^ 
ha M&hila replied arrogantly “ You ascetics, what do you 
know ?” The T^rthmkaras have preached the same principle that 
I hold.'' The sihaviras said " Do not degrade the Tirthankaras 
by such words. You do not know the Truth. ” 

Ultimately, tlie sthaviras called an assembly of aU the 
monks, who propitiated a goddess with the help of Kayotsarga. 
The goddess came to them and asked them as to what she could 
do for them. The monks though knowing the truth requested 
her for convincing other people, to go to Mahavid^ha and ask 
the Tirthankara there, as to who was right. The goddess return¬ 
ed with a message within a short time, and declared that the 
gaccha led by the preceptor Durbalika PuSpamitra was right 
and. Gos^ha M&hila who had turned out as the Seventh Nihnava 
was a liar. 

On hearing the message, Gbs^ha-Mahila said*’ How could 
this wretch of a demon go to the Tirthankara ? 

Then, when he refused to believe even in this, he was ex¬ 
pelled from tie gaccha. Finally, without returning to his original 
school, G<}S^h&-Mahila wandered here and there, and died as a 
Nihnava without expiating himself for his sinful acts. 


End of the Discussion with the Seventh Nihnava. 



Chaptep IX 



Discussion with tlio Botikc^ Nihuava. 

After dealing with the stories of the Sevcui nihnavas wh»i 
contra*licte<l the current religious id(‘:il.: of .Tainisin as mentioned 
in tlie foregoing pages, the author now proceeils t*) give tlie 
story of anotlicr type of jiihnavas (viz Botika ) implied l.y tlie 
word (ca) in ‘^Bahuraya paesa avvatta, samucclia diiga tiga 
abaddhiya c^va*’^ etc. 


sifarTf an i 

^ ig ’Tqq u ii?iPvHho|| 

1. Cliliavvasasayaim navuttaraim taia Si<ldhini gayassa Virassa I 
To Bodiyana ditthi Rahavirapure saiuuppanua. (2550) 

[ ?r?T nmn i 

vSt iiUi^KHoii 

1. . ^dvarsa^at&ni navottaraqi tada Siddhim gatasya Virasyal 
Tato Bo^ikanam dris^i Rathavirapurb samiitpanna. (2550)] 

Trans. I, Then was produced a doctrine of Bofeikas® in 
Rathavirapura, six hundred and nine years after the Tirthah- 
kara (^ramatja Bhagavan Mahavira Swami) had attained 
nirvlj^. 2550. 

1. Vide Chapter I. p. 0 (v. 2300). 

2* Popularly known as I%ambara6. 
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The story of the rise of Botika is given as follows:— 


^JfWT ^ 

2. Rahavirapuram nagaram Divagamujjanamajjakaiiih^ ya i 
Sivabhoissuvahimmi puccha thbrana kahaija ya, (2551) 

3. Bodiya SivabhoiS Bodiyalingassa hoi uppattil 
Kodinua-Kottavira paraiuparaphasamuppanna. (2552) 

[ smt i 

•■(rarjr’iftrs i 

2, BAthavIrapuram Nagaram Dipakamudyanamarya Krisiia^ca I 
^ivabhaterupadhau priccha sthaviranam kathana c*a. (2551) 

3. Botika^ivabhute-r-Botikalingasya bhavatyutpattih l 
Kaimdinya-Kotta-Virat paramparasparsamutpaima. (2552).] 

wfts? I m =5irf^'oi5nwi! wf'> i 

i h ^ ^raiRn^ 

5i»iws^ I i 

^Wt I 38 1S1?J8I 8 3l«8WHt Jt53f 

filglft I 33^381 31^1 ! 3^4 3ft ?33SI «ftft, 

" 133:13 3«ti 3^ ^3i3Rg dWa^sft- 
?nflr 33W8r ftl3>jf33T 3\33^-“5R115IW3” I 33$ 3fft3313131 

’>t3Wt iro<i51.3lfe3ll!l 33153 83 RMf; 
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:ms 


VMda] 

5t jsfH iBOTi €tsiaj?f j#»# ” I ^tin^fRPBrt ^Wit 
I 'pfeiT '%qjf^5R! m s wa- 

3ii"i I ^ ^ <n^ ^51 si sfftrat( i %s " Tnrasss, 
STSi^f^^i^sf^sr ” ifir s i ss: %g s^ T ^ e(hst ^5St 
^sits I I 

js^ft s ssRSt: I sit w f^isfpti l 

ss 3 tHi^: s? sipt sisif^^R^sr 

? ss^is gisfsst^tsift snl's g^sr s^ ftisg l its^- 
ssfifirsTSS! StSf spt ssrasRr, s g fssi<msft i ss's 
“ gsf^f^sitssss ” ift in?sis»ssfs^ sssi^ssss sflss^s 

wficfST sigsf n^stsaswf^ igntft i sit sis- 
ss^: wiftitsst fs^fir I SJS^r "s sjfit s^hr^, 

sg«n— 

s 5^11 siItost sft>s?s?i s i 
siOTsssrawi i si 51% iiUi 

5n ftn ss# qant ss ss siws 1 
ss 315 fl»nsi f^twl Iffi ssfl^ iKii 

^ lwfil^? 5 qjsf ^si, fiils ssfl:, 

3 t^ g S 5 fitftst, ^sssis g S 5 'sgfis**, pssis si 
shifts: I pisf^, % s% 

ss Tsisit ’nsfs'i s sis^sftsi 1 
sssri ^ssTO s it^it iisfssitit 11? 11 

ifs sgfls: sraPtifs #, is s ssfts: 1 ^sls g si isfls: 
s t ^ is f ls , swqsis g ss sjpflsssfs: liifii^ss- 
i s^ gss fiisgfiisT it^-“sSisg, sft ftPiu- 
sftstft^sftuift^lsisigqfl; sftpi 1 1 s gs f^sq: ^ s 
ftisi ? I sit pRR^-qi*gqsiPifs sss^s^s^, sississjsi^, 
stss s ssss ss I ss: ftragfirst sts:g-“sfl ^tsfir 
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? f ^5B?jrPr, b 

? 13 Rr iR ^ 3^551^5? ^r^j, sRt^- 

fT^ g^ =5rirfqf, ?rf| 

w?nrfuiR?^R^ 

^ ^fT5?n, g^nrr^ . ^r %m Mm 

Rtft RT^T? I firMSTT 3rf^ ^ fir firwim 

frmf^ I g^irr ^^ifiiT^ar ^^tMffiR- 
^'mnnnfir^? gfiFJT5r: srfi^mn^sfq ^ 

^armfT^ ftf^ts^, ’^mrfir f^gr: 1 n^^ 

^l^ ^rPc^ft mrr 1 m i 

BrcrRr??t^?T wiRf^ wfi? ^?rf^ 1 fir^R jrftm 

^firw^i ft^rf 4t^Rrfirirt ^ **m ^s^cing 

wm nil 1 mr m 

I w^s5R 

j ffir fir^fimrnrfir, ^ 

I ft JT^firf^ i mj ftr^g;^ 

mmw^ffsft ^1#- 

%ft 5?5t ftmM^ mRt |fir 

#5fTm I 1^tft^i; B|tw* 

iRHH?iRWn 

D. C. A detailed account of the rise of the Botika type of 
Nihnavas is given below:— 

Once upon a time an Acarya named Arya Kris^aseri had 
come to the city of Kathavirapura, and put up in the Dipaka 
garden outside the city. In the city, there lived a Boyal atten* 
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dant named Sahasramalla ^rabhflt^ who being the king’s faro-, 
urit^y wandered in the city till late at night. His wife was very 
much annoyed by his irregular oonduot. She once complained of 
his irregularities to her motber-in-law saying that she had to 
wait for her husband till late after midnight, without taking food 
and sleep. The mother-in-law asked her to go to sleep, and she 
herself waited till her son returned. After midnight, ^ivabheti 
returned and asked her to open the door. The mother being 
enraged at his behaviour, replied O impudent boy I go wher¬ 
ever the doors are open for you at this hour. Nobody is going 
to die after you. *’ Overwhelmed with anger and pride, he went 
away. In course of his wanderings, he found the doors of a Jaina 
Upa^raya open at such a late hour. The Jaina sadhus were 
studying their lessons at that time. He approached them and. 
requested them to initiate him into asceticism. The ascetics refused 
to give him diksa. as he was a Royal attendant and the permi¬ 
ssion to do so was not sanctioned by his mother etc. Conse¬ 
quently, ^ivabhuti accepted diksa by himself from an earthen 
spittoon lying there. The ascetics supplied him with the necessary 
apparel of an ascetic, and subsequently he entered the Jaina gaccha, 
as a Jaina Sadhu. Next day, all the sadhus proceeded on vihkrfl, 
(going about from place to place). 

In course of time, it so happened that they returned. to the 
same place. The king received them with great respect, and gave 
^ivabheti a kambalaratna ( a costly woollen shawl). The preceptor 
asked ^ivabhuti to renounce it, as it would create trouble in 
several ways. Still, however, ^ivabhtiti kept the shawl secretly 
with him without the consent of the preceptor. Being very much 
attached to the shawl, ^ivabheti used to see it carefully every 
day after returning from his begging tour etc. But he never 
used the same for fear of being detected. The preceptor knew 
that ^ivabheti was deeply attached to the woollen shawl, so, 
once he took the shawl in ^ivabheti’s absence, tore it into several 
small pieces and gave each piece of the shawl to every sadhu 
for the purpose of cleaning his feet. When ^ivabheti came to 
know of this, his mind was greatly perturbed. 
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Tben, cmoe in oouvie of his leotore oir Jinaka^ikas^, the 
Adliya said:— 

^9aiEa|i|i^a ya du^lhl panipaya padigga^hadhara ya I 

Xlnra^amapiura^a 4kkikft te bbave duviha (1) 

1>E^ tiga caulcka pan^gam nava dasa ekarasera blrasangfun I 

'E^ atjtfha vigappa ji^akappe honti uvahissa. (2) 

{Tbnre aro two typ^ cff Jtnakalpikas (1) One of these 
hairiii^; ^mir luufds (to be used) as a vessel, and (2) the other 
of HMMn vhe aotually ^possess vessels of alms. Each one of these 
is a^fain wf two types Those (eovering their bodies ) with 
gWMiitij, and <(2) Those '(going) without garments. A jindhalp^ 
fan m (a oembituition of articles) of two, three, four, 

fin, mn, tea, and twelve varieties, { servio^ble in the performance 
of Im duides ^ ^ 

** There are some ascetics who have only two upadhis : viz. 
a 'Rdjidtaraxia (a woUen chowry and a mukhavastrUtk {a piece 
of dlotli folded to be kept before the mouth,). With an addition 

;9U JinakalpikaB an a vainety oH Jaina Sadhus who were 
sfaMy uadju^oifilg the pcmciples o^f religious praotioes Showed 
by the Tfrthankaras irrespective of bo(hly disctaniforts and hard- 
sl^ps. Before adoptii^ these rigid religious practices, a Jinakalpi 
sidhu is required to undergo the following five tests-viz. (1) 
With regard to knowls^e, he must have a thorough knowledge 
of at least nine-pervas from the beginning to the end, and also 
to repeat them from the end to the beginnii^. With regard 
to austerities, he must have the strei^h to observe frsting lasting 
from one to aeveral days at a time, and i^to six months duration 
at a €me, mthout any resulting weakness, {3) With regard to 
mental oouri^e, he nuzst remain in Eayotsarga in deserted depi* 
Htated bniBii^a, pubHo squares, burning places (for dead bodies) 
elo. and lie undaunted several difficult su£frrii]gs and hard- 
sl£|pa» He should ih^ thnt he is alone, none Jus his 
coppanbn, nnd |5) With regard to bodily strength, he saust 
hafauBoe lus en&e ^ 
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of onOf two, and three kalpas ( articles ). to the aboYe-^tated two 
iipadhis or paraphernalias respectively. 

Again, there are some who m additicm to rajb/iari^ and 
mahapaHi possess seven kinds of patrasr in thie wny:^ 

Pattam, pattahandho, payat^hava^am. ca. payabesaiiyftl 

Patallim rayattlQam oa gocchad pay v^jgpgo.. (1) 

[ Phtram ( alms- bowls, utensils etc.); pUrabandfUMt ^ square 
piece of cloth for fastening the patrius together when not in use 
Mid which can also be utilized for carryii^ them as in a sling,, 
on a begging tour) Vem: plirasthapanam ( a square piece 

of woolen cloth abou 11x11 inches with pieces of cord attached 
at ibur comers for tying up the patras)"; pstrakesarU^ (a small 
woollen chowrie, Vern: pataldkMi (oblong pieces of fine 

cloth 52** X 24**. Three such pieces are to be used for the su« 
mmer, ibur for winter, and five fbr the rainy season Vern qgl ^ 
raJasttaLnam ( a piece of cloth to be placed between each patra); 
giuchakam (a square piece of woollen cloth similar to patrasthi* 
pana, with a hole in the centre, but without cord useful for 
tying the patras together) are useful for Patras. X 

This shows that there are mne kinds of upadfik Whes- ene, 
two, and three types of KfUpa are respeetNte^ atkiis^ ttr tkeui 
nine varieties, there are ten, eleven and twelve upadhis in all, 
in caser of several ascetics. 

On hearing^ this, ^yahhetii said " If that is so^ how is it 
that aughika (for daily useX upadhi, andaupagmhiliai 
sinal use) upadhi alone are apprehended! Wky laiiist JkMkripa 
itse^ attained’*? The preceptor replied;«-Jiaafcalpii faatf dua|^ 
eared with Jambc Swami*. And it is not posobls t» attain tlaa 
same in absence of si^oient strength ** etc. 

4. Who died in Vira Samvat 64. The ibllowuig CeApreoepts 
are said to have disappeared with Arya Tambt Swami-()^) Manab>> 
psryava ^Sna, (2) Paramavadhi Jhana, PuUka Lpbdhi,. (4% 
AhtrakA labdbi, (5) K^apaks^^a^# (Bj Vpi^^KoudMt, ^ 
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^iFabhutt :—** How could that be when I am alive ? I shall 
accomplish that. One who really desires to attain Moksfl should 
observe the vow of Jinakalpa without any parigraba (possession) 
what-so-ever. What is the use of accepting objects that cause 
passions, fear, attachment etc ? This is the reason why the Scri¬ 
ptures have preached ideal nisparigraha (complete renouncement). 
The Tirthahkaras have moved about without any garment or 
covering. It is, therefore, advisable to go without any covering 
what-so-ever. 

Acarya:—In that case, one should also abandon his body 
immediately after he undertakes to observe the vow. Because, 
vices of passion, fear, and attachment etc. lie in the body as weU. 
The principle of nisparigraha (complete renoimcement) preached 
by the Scriptures, means to assert that one should not cherish 
attachment even in religious observances. Complete negation of 
attachment is itself nothing but a state of nisparigahatk or 
complete abandonment of property. It should also be borne in 
mind that entire abandonment of religious observances, does not 
necessarily mean nisparigraha. The Tirthahkaras do not really 
happen to be completely naked. This is seen from the statements 
like Savve vi egadesena niggaya Ji^avara cauvisam ” etc., 
which prove that all the twenty-four Tirthahkaras had come out 
with o^ divine garment. 

^ivabheti was persuaded by the preceptor and several other 
old Sadhus in many such ways, but out of vanity and passion, 
he did not give up his false notion of giving up garments etc. 
He stayed in the garden without a single garment to cover his 
body. His sister, Uttara, who came to pay her respects to her 
brother found him in the naked condition. She, too, therefore, 
gave up her clothes. Then, while going about in the city for 

Jinakalpa, (8) The three kinds of satnyama-(viz 1. Farihara vi^u* 
ddhi, 2. Seksmasaipparaya and 3, Yathakhy&ta caritram) 9. Kbvi^ 
^ftana and 10. Siddhi pada. Vide ^ri Tajpagacoha Fattafali p, 
also Vide yeree 2393. 
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alms in that condition, a whore saw her. Thinking that she 
would i^ect her profession, the whore gave her a cloth to cover 
her body, in spite of her reluctance. Eventually she narrated the 
whole incident before her brother, ^ivabhnti thought at last, that 
a woman would look obscene and disgustful if she did not wear 
a cloth, and asked her not to give up clothing. 

Then, after some days, ^ivabheti initiated two of'his pupils 
viz. KauQdinya and Ko^tavira who prolonged the sect by tradition. 


The whole account is discussed in details as follows:— 


fife 





wait ^ % l 


aiw qftw ^nwt wwts%55trT ikiiwvsii 


4. TJvahivibhagam sdum SivabhGi AjjaKanhagurumale i 
Jinakappiyaiyaijam bhanai gurum kisa neya^im? (2553) 

5. Jioakappo'pucarijjai nocchinno tti bhagib punio bhanai | 
Tadasattassocohijjau vucohijjai kim samatthassa? (2554) 

6. Puoohassa puvvamagapucohachiggakambalakasayakalusid 
cbval 

So bbi pariggahaS kasaya~mucoh&~bhayaIya. (2555) 

7. DosA jad subahuya sub ya bhagiyamapariggahattam tti i 
Jamaebll ya Jiiginda tadabbihia jam oa Jigakappo. (2556, 
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8. oa jiy’loelaparisaho muQ! jam ca tihim ^haQehim I 

Vattham dharijja negantad tad’c^laya s^yl. (2557) 

[3Rf¥V'*n*i | 

■»pn^ ? iivii^’^'^W 

sitf^ gsnfnift I 

tn^ww ^ f^nr-Rw^s ii'sirhh^ii 

^ ^ «i. i vwy T n1 fs%gwt ii<jtrw'sii 

4. UpadhiTibhagain ^tva ^TabhatiiaryaKrianagurumflls | 
Jinakalpikadikanam bha^ati gurum kasmad nedanim? (2543) 

5. Jinakalpo’nuoaryate noochinna iti bhanite puna-r-bbanati i 
Tada^aktasyocchidyatam vyuccbidyate katham samarthasya? 

(2654) 

6. Pris^asya purvamanapristacchina kauibala kasaya kalusita eva i 
Sa braviti parigrabatah kasaya-mQrccha-bhayadikah. (2555) 

7. Dosa yatah subabukah ^rut^ ca bba^itamapangrabatvamiti | 
Yadacelft^ca Jinendrastadabhihito yacca Jinakalpah. (2556) 

8. Yacca jitacelapari^ho muni-r-yacca tribbih sthanaih I 
Vastram dharayed naikftntatastato’celata ^rbyasT. (2557) 

Trans. 4~5-6-7~8. Having heard from the preceptor the 
section on upadhis (possession of necessary articles ) of Jina 
kalpika etc. he (i e. ^ivabbati) puts the question before the 
preceptor '*Why is Jinakalpa (rites of a Tirthahkara) not 
accofnphsbed now? “ If ho» died away” (was the reply). 
He sal# agAkn M if be dead to weak persons; why is it 
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dead to a capable person?” He (i. e. ^ivabhftti), who was 
previously asked by the preceptor ( to renounce tthe woollen 
shawl) and whose mind was perturbed with passion as his 
(costly) shawl was cut (into pieces) without his consenti 
says that ''many faults such as passion, fear, attachment 
etc. (arise) from parigraha (possession of property). That 
is why even in Scriptures, the doctrine of a-parigtrahatva 
(renunciation of all worldly objects) has been preached, the 
Tirthankaras (have moved about) without clothes, and they 
themselves have preached the Jinakalpa. Thus, one who has 
overcome the distress of naked condition, is (called) an 
ascetic, and since he would put on a garment at three places 
(i, e. on account of three reasons viz. out of shame, out of 
censure, and out of distress ) but not in solitude, it is, there¬ 
fore, better to remain in the state of being without garments. 

(2553-2557 ) 

^ 1 

I at i&lait ^ 
’TO WTO w, igro m 

Jit’rqt TO wn, ’ra i 

D, C. An ascetic could be called “ jitacela .parisah"" only if 
he has abandoned clothes. As regards wearing clothes on account 
of three reasons, the agamas say that— 

"Tihim ^ha^ehim vattham dharijja hirivattiyam, dugafpoha- 
vattiyam, parl^havattiyam. 

,[ One should put on garment at three places: where shame^ 
censure and torture .( are counted). 
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The agamas, thus, allow the wearing of clothes on three 
grounds:—(1) If an ascetic requires (it) for maintaining restraint, 
or out of shame. (2) if he needs it for saving himself from 
public censure, and (3) If he wants to protect himself from phy¬ 
sical pain arising from exposure to heat, cold, or mosquitoes etc. 
^ivabheti says that he does not require clothes for any of the 
three purposes mentioned here. Hence, he preferred absolute 
nakedness, to wearing even one garment. (2553-2557) 

Then, 

gif ^ ^ I 

9. Guruna’bhihis jai jam kasayah^ii pariggaho so th i 
To so d^ho cciya tb kasayaiippattiheu tti. (2558) 

fTri: ^ ^ ^ 

9. GuruQa’bhihito yadi yat kasayabbtuh parigrahah sa te [ 

Tatah sa dbha bva tb kasayotpattihbturiti. (2558)] 

Trans. 9. He was told by the preceptor that If the 
cause of passion were (said to be) parigraha according to 
you, then your body itself would become the same, as that 
too happened to give rise to passions. ” 2558. 

gwss^sfitqrPi^! I iif iif 

^ uw 'ifcre!, H ^ i5S*n i 

“lit ^ ^ ^ 

in^ I aidlfsqRjuiffr <?fcntPilt 

D, c. 

Aoarya:—If O siTabhtiti I everything that happens to he 
the cause of passion is parigraha according to you, then, one 
who desires Mok^a should renounce the body also, as the body 
gives rise to passions, and thus becomes parigraha, (2558) 
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Or, why say about body alone— 

<r fik m ww t ww <f «?inNHr i 
wg sr ^ 'w«t ft gft «T ii? oiRWii 

^wt wmftft# ft »rtW0-<3i*mifoi i 
wit tUK t Mt i ft TT vftwftqr»f fil«w4 n 

10. Atthi va kim kiaoi jab jassa va tassa va kasftyabiyam jam I 
Vatthum iia hojja evani dhamuio vi tume naghbtavvo. (2559) 

11. Jeija kasayanimittam Jino vi Gosala-Saftgamaioam I 
Dhamino dhammapara vi ya padii^iyfigam Jiiyamayam ca. 

(2560) 

^ fife 

^5T ^FqfprfirfiT# fifT^sfV I 

WTO ^fir ^ sTr^jft^RT ^ 

10. Asti va kim kiflcijjagati yasya va tasya va kasayabijani yat | 
Vastu na bhavedevam dharmo’pi tvaya na grahitavyah. (2559) 

11. Yena kasayanimittam Jino’pi Gosala-Sangamadinam | 

Dharmo dharmapara api ca pratyanikanam Jinamatam ca. 

(2560) ] 

Trans. 10-11. Is there any object in (this) world that 
would not become the object of passion to one person or 
the other ? In that way, even religion should not be accept¬ 
able to you. Even a Jina becomes the cause of kasaya to 
Oo^ala and Sangama etc. Thus, religion, devotees of religion, 
and even doctrines (preached) by Tirthankaras (would 
become) the cause of evil motives to their opponents^ 
(2559-2560) 

’(t wnn«it ^ ? 1^ §?r-^rtft%ft^ 
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^ jrflawrs, ?R»nft i ? 

lwn-‘S|iiwi1^’ a?ni4Ht ^:, ffc*g w 

ftwWWW t firatsR »PRt^«l»sft filCT^ 

^3irj: I ^wapifta:, ^- 

3ift ?!I^<sI5i8c: fiwf:, f^smt ^ 

«1«%W f5i^«i«siaRlf3- 

Jiratfit, !j I 

D. 0. 

Aoarya:—^Is there any object in this world that would not 
happen to be a root of sin or stupidity to one person or the 
other 1 From that view-point, even religion will not be acceptable 
to you. Because, that would act as the cause of evil motive to 
somebody or the other. Even the Tirthankara himself happens 
to be the cause of kasaya to Gk)^alaka and Sangamaka etc. Thus, 
religion, its followers, and the doctrine of the Jinas along with 
twelve Angas, would become the cause of kas&ya to those who 
expose the Tirthankara and His doctrine. 

According to you, all this would be parigraha and hence 
should be renounced. But that does not actually happen. And, 
the principle that everything that gives rise to ko&^ya should 
be renounced, is not valid. 10-11 (2559-2560) 

Now, the Ac&rya tries to remove the doubt in the opponen¬ 
t’s mind, and assert his own principles as follows:-^ 

S 7 ft I 

12. Aha tb na Mokkhasahaqamalb gantho kasayahee vi l 

Vatthli Mokkhasabanamafo suddham kaham gantho ? (2561) 


l«W n n ♦fWTOnrWWT I 

^wftvftreniwwm wi iws ? 
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12. Atha na Moksaaadhanamatya grantha^ lca$ 3 ^h^taTo*pi | 
VastradiMok^sadhanamatya ^uddham katham grantha I 

(2561)1 

Trans. 12. If they are not proved to be pariffraha in 
spite of their being the cause of passion by virtue of their 
being the accessory means of (attaining) Mok^, how could 
pure clothes etc. also be taken as parigraha from the point 
of view of their being recognized as the implements for (the 
attainment of) Moksa? 2561. 

Hsft H 3iwit H Rfim!, I I 

3f| mt- 

irrt a«tt ?-5t w twR’T 

D. C. When we have not accepted d5ha etc. as piurigraha 
in spite of their being the cause of kasaya on the ground that 
they happen to be the necessary implements for attaining Mok^, 
we should also accept clean clothes etc., as the implements re¬ 
quired for the attainment of Moksa, and hence they should not 
be renounced by taking them as parigraha. 12, (2561) 

In reply to the argument that clothes etc. should be aban¬ 
doned on account of their being the object of murcdia or attach* 
ment, the Acarya says— 

« 

*nit 3if I 

gwraaft, "Rif ^ 

any ^-ss|mTO ^ i 

«rf spn% 3^ ft« 

iwftftr i«# ft^i iitHiiRHWii 

^-ssfinffttnr'ow I 
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aiprft»«rfT ftr I 

5CT»T»i?5»TtihT*rarf^ li?«it^<\^^il 

TTO^*iTTO f^r#»n iiuiR^^ail 

13. Muochahee gaiitho jai to dehaio kahamagantho I 
Mucchavao, kahani va gantho vatthadasangassa ? (2562) 

14. Aha-d^ha*’haraiau m Mokkhasahanamai^ muccha | 

Ka Mokkhasahao^sum muccha vatthaiesum to ? (2563) 

15. Aha ku^asi thullavatthai^su muccham dhuvam sarii’e vi I 

• I 

AkkejjaduUabhayare kahisi muccham visi^s^nam. (2564) 

16. VatthaigaAth^ahiya d^ha-*’haraimittamuccha^ t 
Tiriya-sabaradaS nanu havanti niraovaga bahuso. (2565) 

17. A-pariggaha vi parasant’osu muccha-kasaya-dosehim I 
Avi^iggahiyappaQo kammamalamaQatamajjanti. (2566) 

18. Dj^batthavattha«MalIa-’QuleyaQa-”bhara 9 adharioo kei \ 
Uvasaggaisu muqaS nlssanga Kbvalamuvinti. (2567) 

«f«T ^fT-ss^iTiftg B i 

w »5r®Bi rmt ? 

8PT ^ i 

rs ■ I , , A., Ill I .7 _ uT^ imi I 

spTWnn sfTH UTOr-^wnr-’anir^ i 
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^^?«ra^-*n^T-3lprTT-ss'«iTiirifTf^: i 

gsrft fsTtW! ii?«:H5i'^^aii 

13. Mtircoha hetu-r-grantho yadi tato d^hadikah kathamagraatbah | 
Marccavatah, katbam va grantho vastradyasahgasya ? (2562) 

14. Atha d&ha”haradisu na Moksasadhanamatya uiarccba i 

Ka Moksasftdhari^su marccha vastridik^su tatah ? (2563) 

15. Atha karosi sthalavastradik^su marccham dhruvam ^arir^’pi | 
Akr^ya durlabhatar^ karisyasi morccham vi^es^na. (2564) 

16. Vustradigrantharahita d^ha’'haradiinatra marcchaya I 
Tiryak-^abaradayo nanu btiavauti nirayopaga bahn^ah. (2565) 

17. A-parigraha api parasatkcsii morechakasaya dosaih | 
Avinigrihitatiuanah karinamalaiiianaiitau»arjayanti. (2566) 

18. D^hasthavastra-malya-'nulcpana-”bharagadharinah keeit | 
Upasargadisu miinayo nihsangab Kbvalampayanti. (2567)] 

Trans. 13-14-15-16-17-18. if the cause of attachment is 
parigrahat then, how could body etc. not become parigraha 
to one who has already got attachment, and how could 
clothes etc. become parigraha to a lonely ascetic ? If you do 
not bear attachment towards body, food etc., on the ground 
that they are necessery (instruments) for the attainment of 
Moksa, then, what attachment is there on garments etc., that 
are equally necessary for the attainment of Moksa? And, if 
you attach desire to external objects like garments etc, you 
will be doing so all the more to body, which is more preci¬ 
ous (than clothes etc.). The tiryancas (i. e. beasts, birds etc,) 
and savage people though without parigraha of clothes etc, 
very often go to hell only out of their attachment for body 
and food etc.. (There are some, who though a~parigrahi (or 
not possessing anything whatso-ever) by themselves, earn a 
lot of (bondages of) Kerman, because of their vices such as 
desire, passion, etc., while other ascetics with their bodies 
decorated with garments, garlands, besmeartngs, and oba* 
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ments etc. on the occasion of upasarga etc., attain the Abso¬ 
lute* State of Existence unaccompanied (by anyone). (2562- 
2567). 

gw ta, w «jft[ 44 

gjssStg: H ip<»: 'iftre!, 

^ swpnirng^qt ^-ssgigf ^^ |S5i i 

«wj»t! t arf^ g Jiwupt, ?ra: ^sfq jo^ i ^ ^ 

wt %% 

wn ?-si wgjiw ag jp«i 51% i arsj ^t-ssfRi^g ^ 

aa g; 6 ^ aifia, atw^arm ^af af^ gs^- 

*aft aanf^ aa ? 5 a! «t ^ 1 ata aiwig, aw- 
^^aift-aa«waasawi?aTg, gaarar^, ^finaf^ai^ 
Raraa^wjg aiftag fta^t aan% fssT aig^, 

af| fa ftM g?®} 1 1^ aa 

?RaR«if5Raii-“a^ ft” ftaftssa^aaig 
w^a»a?aig 1 a aaii^ aa\ft g*a% 1 aa aa 
airo^ai jiaawg, aai, aa^^ai^a^if^aig, ap^fi^naanft- 
?aig, afteaaai^a^a i^ti^artftg^ssl aftwRfifiti aa 
^si^a at at ai^a, aanfttpag;sg} g a^, a^ ^ftata- 
g; 5 ^tla^ft aaaaaat! ^ftt, a aafa:, agafitretaiftan?- 
“ atatf ” itaila atataag.! aafts a^’li-i^-aaaaatssa- 
aftiw aft, aai tiaag^ar aft a?iaiftaft?ai« fsaaa^sftaata- 
aatl^ftro a^aftfttrflaitai^ atatftaaiaa^a^Mti aw^^ft 
fttfts.fl^waift^: ^^aaaspaalaftr, ag ag^ ft*piftai 
aaftt, a ftaataaitJ 1 a?^ g aitgaa: IstftgaaaS^gai a%- 
aftraaatgaaan-ssatnMHsa-i^^aaift^i aft giatftft- 
ftgi{ianatat ftaalaiftaaiaftaa: aaiaiftaftaaftaat^: 
ftftgaa^ftr 1 aaaiaaaartaaf ftsaaaat aiaamaftaaft^a- 
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D. C. When you belioTe that whatever happens to be the 
cause of mtrccKi is parigraha, and hence should be renounced, 
how is it that body and food etc. of one attacked by delusion is 
considered as a-parigraha according to you ? For, if they happen 
to be parigraha they should be abandoned. But garments etc. 
of an ascetic, absolutely alone by himself, are not as causes of 
parigvaha to him. If you say that there is no attachment for 
hody etc. as they happen to 1^ the necessary instruments for 
attaining Moksa, then clothes etc. should also be taken as instru¬ 
ments for attaining Moksa. Inhere is no reason to take them as 
objects of marccha. When you attach delusion into clothes etc. 
that are far less important and that are easily susceptible to the 
attacks of fire, thief etc, and that are destructible in a short 
time, there is certainly all the more reason to attach delusion 
into body etc,, that are more precious and more lasting than 
clothes etc. 

Secondly, if you say that delusion with regard to body etc, 
is very slight, and that with regards to clothes etc„ is great, 
and therefore naked ascetics will attain Moksa in spite of their 
attachment into body etc., while those like us having clothes etc. 
will not attain Moksa, then, you should note that the tiryancas 
(beasts and birds ) and the savage tribes of Bhiis etc., who do 
not put on clothes etc. but who are attached only to body, and 
food etc., frequently attain heU, Persons suffering from poverty 
have to undergo ceaseless chain of Karman, on account of their 
souls being unrestrained due to their vices in the past life. 

On the other hand, great ascetics etc, attain Mok^ of Ab¬ 
solute Perception in spite of their being adorned by costly omar 
ments on the occasion of upasarga (a natural phenomenon su¬ 
pposed to forbode future evil). It should, therefore, be borne in 
mind, that mere renunciation of clothes does not help if the soul 
is impure. 13-18. (2562-2567) 

Then, in reply to the assertion that the wearing of clothes 
etc., should be given upas that, sometimes, causes fear etc., the 
Acftrya states— 
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wf *Wt A jT t «ti|m I 

mf »nft, tr 

arf 5f ft (rrft h *rlt l 

19, Jai bhayaheo gantho to naiiaina taduvaghalhim i 
Bhayamiha taim gaiitho, d^hasaa ya aavayaihim. (2568) 

20. Aha Molckhasaha^amaibna bhaya h^ti vi tani tb gantho i 
VatthftiMokkhasahaija maib suddham kahani gantho ? (2569) 

[’ift ?rRT^^ n^^rftvsr: i 

■*T«Tf*lft mft ?I5=% ^ RfT?Tftv»T: IU^IRH^<J!I 

aro *h^r«rsiq?«Tr ^ liTiftfT^sft mft ?»?rwr! l 
mstjftift^r'iRWftrr ^ ^rwi! ? iRolR^^Ml 

19. Yadi bhayahetu-r-granthastato jflanadinfini tadupaghatibhyah I 
Bhayamiti tani grantho dehasya ca svapad&dibhyah. (2568) 

20. Atha Moksasadhanamatya na bhayahbtavo’pi tani tb granthah I 
VastradiMoksasa<ihanamatya Suddham katham granthah. 

(2569) ] 

Trans. 19-20. If that which causes fear is (known as) 
pdri^raha, then, knowledge etc., being susceptible to fear 
from the opponents, and the body (being susceptible to fear) 
from wild beasts etc., should be known as parigraha. And, 
if they are not object of parigraha in spite of their being 
causes of fear, because they act as the instruments for attain¬ 
ing Moksa, how could clothes etc., also be (recognized as) 
objects of parigraha inspite of their being instruments for 
attaining Moksa? (2568-2569) 

’ll jir:, aft 

pnaft ^ ^ amiftt, aiRft Jim: 

argaftt i ^ 
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D. O. If you believe that whatever becomes the cause of 
fear is parigtaha, then, those having Knowledge, Perception and 
Character etc., would be susceptible to fear from their respective 
opponents, and body is susceptible to fear from beasts of prey. 
So, they should, also, be taken as objects of parigraha. (The 
remaining portion is clear) 19-20. (2568-2569) 

In reply to the assertion that clothes etc., are the causes of 
inauspicious or fierce meditation, and hence, they should bo aban¬ 
doned, the Acarya says— 

Thr5?rr>iT Or farr i 
§r 'nrrn wT? "iiTO^ar^ 3r0rT«ri«»f i 

21. Sarakkhaijanubandho roddajjhaoam ti tb mal hujja I 
Tullamiyam dbhaisii pasatthamiha tam tahbhavi. (2570) 

22. Jb jattiya pagara lob bhayahbavo a-virayfi^am | 

Tb cbva ya viraya^iam pasatthabhava^a Mokkh&ya. (2571) 

g p itfir ^r Jnnvifir^ 7W[.n^^rf^r 

^ ^rr^WTt arwrr •*r!r^rr^tsft?fnsTn^ l 

W ^ ^ ftVTfsrf rilRirT»I 

21. SaJpraksaijanubandho raudradhyanamiti tb mati-r-bhavbt | 
Tulyamidam dbhadisu pra^astamiha tat tathbhapi, (2570) 

22. Yb yavantah prakara lokb bhayahbtavo'viratanam | 

Ta bva ca viratanam pra^astabhavanaui Moksaya. (2571)] 

Trans. 21-22. (Utility of clothes etc.) in connection with 
preservation (of body etc.) may be considered as (inspired 
by) evil motive according to you. But Ibis' is common in 
bfody etc. also, ( and hence) it Is desirable there, in the same 
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way, as it is here. (For), the various types of deeds that 
are causes of fear to unrestrained persons, are (helpful) for 
the (attainment of) Moksa to real ascetics having lofty ideals. 
(2570-2571). 

ft 5 ? I ^ 

’Wl, ajpss: 

’nr i "rnsriw ’ra ?ra[ 

rpit I ^ ^ ’m ?r[ rrati TOj«i 

niMt rWt'H rnrR^5i ’nr ^«tt^ 

a^ am I ’ra ^ aft maaiga^-al rhrmR^a agaf i a a 
aan^ rp^ft ftaiaaaar^, ^tj^na^aia dsc'smaftft i ’ra ^5[- 
aanfta ^4ftka :, a^ifta^ , a^ a araftftaaift:- 
’iHi aft ’t ^ aE sa at rhr«ant afta ^aiaf fta I g5aa,> 
|«aft aa-saaa-aft^sa-aiaar-aft-fta-^^iftwf: aasaig- 
a?aaa gaaan^ i aaftsft a Rr ai sa i; argaftr i a«ft ^i^afa 
ataanpara, aaaar aranjaria^iftaH aam, a ^anr i aitaat^, 
aft am ^t a aa ftl a aamaaftfitqft aatal ^pnga^aftma 
vi a aaaig, ? i aa: ^ airaatsft aRrmsar:! # i a^a i^- 
aa ii ftaRa^ mr g ^ ft^ a ^g r ai i gtaw “ aaaaamra^” prtaaft- 
a^ aai ftaRag a a i ar^ ’ct aaaig^? pai 5 -“% a^- 
anft ” I ^ ^ aram: aaa-ma-ataa-aam-saaaH-aft-at^ 

maar, a aa ataarr ama ftrarat aaaiat !taan«aaararat ^- 
^ aaaft i aaat^ aanftaftm^sft ^araaa^ ai^ g^lifta- 
a >at fta ata-aa- aft ift a i ft<t a ia > afjEiftaata? itsmgasaa# 

D. o. 

^TabhQti:—There are four types of RffudradhysJta (evil 
meditation ) inentioned in the agamas. They are deeds concerning 
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(1) Violence (2) Falsehood (3) Theft, and (4) ( Self) Preservation. 
Meditation in which violence by way of kiUing beasts and birds 
etc., is always thought of, is known as hi^sk-nubandhi raudrch 
dhy'^na. That in which falsehood is resorted to, is known as 
mrisanubandhi raudradhyana, while meditation wherein preseva- 
tion of one’s property from thieves etc. is invariably aimed at, 
is known as saniraksaijanubandhi raudradhy^na. Acceptance of 
clothes etc., will also become the cause of ratidradhylna. Like 
weapons etc., clothes etc., will, also, become the cause of satisfying 
evil motives, and that is why they should be renounced without 
hesitation. 


Acarya:—That sort“ofis [common in body 
also, as the preservation of body from\water, fire, robber, serpent, 
wild animals, poison, and thorns etc., is always sought. In that 
case, body too, shall have to be abandoned. 

^’ivabhati;—Since body etc. happen to be the necessary 
instruments for attaining Moksa, it is commendable to preserve 
them carefully. 

Acarya:—Why not apply the same principle to clothes etc., 
as well 1 As in the case of body etc., preservation of clothes etc; 
should, also, be commendable. 

<’^ivabhflti:—Since clothes etc, become the cause of attadi* 
ment, they are objects of parigraha without doubt. They, thus, 
become causes of many bhavas to ordinary people, and conse* 
quently affect ascetics having parigraha of clothes etc. It is, 
therefore, advisable to give them up. 

Acarya;—This belief of yours is exclusively one-sided, and 
hence should not be accepted. Various acts of sitting, sleeping, 
eating, drinking, going, stopping, and various movements of mind, 
speech, and body, become causes of fear to an unrestrained person 
who has low motives. But the same acts become helpful for the 
attainment of Mok^ to real ascetics who have high ideals One 
who has subdued evil instincts from the beginning, is not liable 
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to any faults vvhat-so-ever, if he accepts clothes. 21-22 (2570-r 
2571). 

Moreover, if you try to prove, with the help of the example 
of gold, that clothes etc. are pari^raha, as they happen to be 
the causes of m^rcchli we prove gold etc. as a-parigraha on 
the same ground:— 

arnjRt 5^ sr \ 

23. Aharo vva na gantho dchattham visaghayanattliae | 
Kaqagampi taha juvaidhammantbvasini nih tti. (2572) 

a iST ^ ir fi r ym iir^irWII 

23, Ahara iva na grantho deharthara visaghatanarthataya i 

Kanakamapi tatha yuvati-r-dharmant^vasini mam^ti. (2572) ] 

Trans. 23. Like food, gold is not (the object of) parigrafm 
as it is helpful to body, in as much as it is the antidote of 
poison. Similarly, young woman (is) also not an object of 
parigraha (to me), when (1 take hei to b?) my pupil in the 
observance of religious duties. 2572. 

aw ^ ifw 

urat !UF<?i ’Swsii, vn i .ps t 

wm, ai’i ^ I Jig 

WWW g ira 

JWfW ft ” ftWRWWlftW'it» ^ 

g^ 31 ^ gw% gw ^ HM 

wratf I H 
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D, O. Like food, gold and young woman, do not become 
piUrigrahat when they prove themBelves helpful to the body. Gold 
is benefioial to body in as much as it acts as an antidote of 
poison. It has been said that.— 

VisaghAya-ras^yana-mangala-oohavi-^ya payahii^vattb | 
Guru^ a dhajjhakutthe a^tka suvago^ guna honti. (1) 

[ Capacity as an antidote of poison, alchemic character, aueh 
piciousness, brilliance, polity, property of turning clock-wise (ilrom 
left to right), weight, and capacity of undergoing heat-*these are 
the eight qualities of gold.] 

When a young woman is looked upon with a lofty ideal 
that she is a companion in performing religious rites, she does 
not, in any way, liccome the object of parigraha but she becomes 
helpful in the attainment of Moksa. 23 (2572); 

Finally, the Acarya explains the distinction between parigF^fm 
and a-parigraha and tries to remove the confusion from the 
opponent’s mind:— 

24. Tamha kimatthi vatthum gantho’gantho va savvhl l6^ ? I 

Gantho’gantho va mao mucchamamucchahim nicchayad. 

(2573) 

25. Vatthaim tena jam jam saiijamas&haQasar3ga>dosassa I 
Tam tampariggaho cciya pariggaho jam taduvaghlim. (2574) 

mti wnftfnr w net 
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24. Tasmat kimasti vastu grantho'grantho va aarratha lok^ ? 
Grantho'grantho va mato marcchs’mtircchabhyam ni^cayatah. 

(2573) 

25. Vastradi t^na yad yat sa>Pyainasadhanasaraga-dvb4asya I 
Tat tadaparigraha &va parigraho yat tadupaghati. (2574) 

Trans. 24-25. Then, what objeci is there in this world 
that should be known as parigraha or a-parigraha in all 
respects ? ** Really speaking, parigraha or otherwise, is ascer¬ 
tained according to attachment or aversion. Hence, whatever 
like clothes etc. that happens to be useful in the observance 
of austerities to one who is devoid of passion and prejudice, 
should be recognized as a-parigraha. That which acts against 
it, is parigraha. (2573-2574). 

'wn^ asj: l qsr g w 

I I tl4 

D. C. There is not a single object in this world which can 
be recognized as parigraha or a-parigraha entirely by its own 
virtue. But by means of statements such as-** Muccha pariggaho 
vuitto ii vuttam mah^si^ia” etc. parigraha is ascertained on 
the standard of attachment to wealtli,-body,-food-gold etc. 
Wherever such an attachment does not exist, tliere is a-parigrafia. 
We can, therefore, conclude that whenever clothes etc. help .to 
attain Moksa, they should be known as a-parigraha^ and when¬ 
ever they act contratry, there is parigraha. 24-25. (2573-2574). 

ni«i greor-?rii»mm 

ng ftftr i 
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fira p»T<Tt'^ ^* Tift ^rfV*PT i 

'TftfTTf’i w firgm-^ t a r fg» !T n i 
^rT»m«iwm^9T ^ «T»n ^ IU'>IR^»'MI 


26. Kim saniyamovayarara kar^i vatthaim jai mai su^iasu i 
Siyattanam tanam jalana-taijagayaoam sattaQam. (2575) 

27. Taha nisi caukkalam sajjhaya-jhana-salianamisinam I 
Mabi-mahiya-vaso-sa-rayai rakkha-nimittara ca. (2576) 

28. Mstyasamvarujjhanattham gilaijapariiovagari vftbhimayam I 
Miibaputtiyai c^yani paruvanijjam jabajogam. (2577) 

29. Sanisattasattu-gorasa-panaya-pagiyapaoarakkhattham I 
Parigalaga-paijagbayana-pacchaikaramaiyaQam ca. (2578) 

30. Paribarattham pattam gilaija-baladiivaggahattham ca I 
Danamayadhainniasabaijam samaya c^vam parupparao. 

• (2579) 

^jftfrsrro ?inn 

fWT i l 

^ iT ^ «Tqftq iR<:iKK's«ii 

w?K^-^^r-'n5PK-'»THN-JnfnR^rT^ i 
M | U |?l ff iT - <T aT l f^M l ift«K I H f ’ft IR'MRWIt 

Tisf I 
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j- 

26. Kim saniyamopakaram karoti vastrftdi yadi matih ^fu^ui 
^itatra^aiu tra^m jvalana-trii^iagatanatii sattvatiam. (2575) 

27. Tatha ni^i catuskalam svadhyaya-dhyatia-sadhanamrisiijam I 
Mahi-mahika-varso-sra-rajaadiraksanimittaui ca, (2576) 

28. MritasaJpvarojjhanartham glanapraijopakari cabhiinatam l 

Mukhavastrikadi cairam prarQpnijiyaai yathayogam, (2577) 

% 

29. Sanisaktasaktu-goKisa-panaka-panlya-prani raksartham { 
Parigalana-praiyaghatana-pa^catkaroiadikaiiam ca. (2578) 

30. Pariharartham patram glaaa-baladyupagrahartha'n ca I 
Danamayadharmasadhanam samata caiva parasparatah. 

(2579) ] 

Trans. 26-27-28-29-30. If you ask as to how clothes etc. 
are useful in (the practice of) austerity, (then) listen (to me). 
(They render) protection from cold (to ascetics), and pro¬ 
tect creatures found in fire, and grass. (A garment) is also 
a (necessary) means of (conducting ) study and meditation 
to the ascetics during all hours of night. It renders (them ) 
protection from clods of earth, rain, fog, and dust particles. 
(It is used) in covering and carrying the corpse. (It is) 
considered as useful to sick persons. In that way, muhapatti, 
(a piece of cloth held between the nose and mouth to pre¬ 
vent dost, insects etc.) should, also, be (given) proper impor¬ 
tance. Hence, a devoted ascetic ought to hold a vessel for 
the purpose of protecting insects found in milk, water, and 
such other drinks, in order to prevent it being spilt down, 
prevent killing of insects, and (avoid) faults like pa^at Jar¬ 
man, and for the benefit of the sick and young. Mutual 
tolerance is cultivated only in this way. (2375-2579). 

I wt 
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D. C. 

^ivabhati:—In what ways, are the garments and vessels 
useful to the practice of austerities ? 

Acarya:—A cotton or woollen piece of cloth protects the 
mendicant from cold. It protects the life of small creatures abo¬ 
unding in fire, grass and food. If a mendicant does not wear a 
garment, he lits up fire for the purpose of protecting himself 
from cold, and by doing so, he kills small insects abounding 
there-in. 

On the other hand, if he has a piece of cloth to cover hia 
body, he would prevent cold with it, without killing a single life. 

Secondly, if an ascetic wears a garment, he is liable to pass 
the whAle night in study and meditation without any hindrance 
by cold, dust, rain, and fog etc. He will also be able to save 
insects flocking round the lamp with his garment. 

Thirdly, it has been laid down by the great preceptors 
that in covering or taking out a corpse, a white piece of cloth 
should be used. Such a piece of cloth is beneficial to sick per¬ 
sons also. 

In this way, muhapatti and rc0oharana are useful in the 
practice of austerity and the same should be preached by you 
wherever you go. 

It has been said in the Kalpa-Bhasya that— 

Kappa fiyappamaQa addhai jjhaivitthad& hatth&l 

Do cbva sottiya unnifi ya taiS muneyavvo. (1) 

Taoagahananalasevanivaraqa dhammamsukkajjhftqattba | 

Di^tham kappaggahaqam gilaQa-mara^atthaya ceva. (2) 

Sampayamarayareoupamajjaijattha vayanti muhapattim I 

Nasam ca muham ca ibandhai tie vasahim pamajjanto. (3) 

Ayane nikkbeve ^aQa nisie suyapatta sankoe I 

Fuvvam pamajpa^a^iba lingaUbl cbTa rayabara^am. (4) 




^inatbadra [l^he l^o^ika 

VeuvveVayade vaie hikhadde paja^a^e ceval 

Tesim a^aggahaitha^Mgadayatiiha ya pa^tt) o. (d) 

[ For the purpose of refraining from the use of fire produced 
by cdllecting straw, and for the observancse of dharma-'dhy^na 
and ittkla-^y'knay and also for tfie benefit of the sick, as well as 
(as a coTering)'for the dead, one Should use a garment. The 
garments should be-two of cotton, and one wooUcn-as one’s own 
sSlf, and 2^ hands broad. A sadhu carries a nuthapatti mth th& 
object of removing collected particles of dust and he ties it over 
his mouth and nostrils, while cleaning the upHraya, While 
taking an objeet, while removii^ it, while replacmg it, while re¬ 
arranging a bed-sheet disturbed from a bedding prepared for the 
night, and as an emblem 6f asceticism one shotild use a rajohara^a. 
For the purpose of covering the exposed- sexual organ of the 
male as well as of the female out of decency, and for covering 
the male organ excited by the sight of the fbmale, a cola-pa\ta 
a loinr-doth is necessary. AU these garments are very useful for 
,the preservation of saSf^yama-dlmrma-dvLiMa of an ascetio. ] 

Uses of patra and matraka are now explained. If an ascetic 
possesses patra he can save the life of so many creatures found 
in milk, grapes ete,-Flor if milk etc. is reeeived in hands, the 
small-inseets abounding there-in will peri»h without doubt. But 
if milk etc, is received in some vessel insects etc. wouM be placed 
inside the vessel in stead of falling down. 

Secondly,, when milk is received in hands the same would 
flow down on the g^ouxul, and give rise to small germs resulting 
in the loss of more lives. 

Thivdiy, lib oksettee «f vessels^ jfaults like that of bandage 
of Korman etc, would arise. 

FoMIdy, good'tmns IHte that of distriburing food etc. to 
the sick and ;pooi;> could only be done with the kelp of a ^,patra; 

it U net poftBtble to 4a so. 





Vila;] 

Thu8,.a,{KUEa beocmaes a. uecessapy mems af ^uefeav^ng 
charitable duty to ascetics who receive food from rich ^peraons 
and distribute the same among the poor. Moreover, if there is 
a p^m, it would' be beneficial to mendicairts of all <»ttegories~ 
those who possess and who do not possess, the able as well as 
disabled ones, those staying in upaiiraya and those comii^ as 
guests. If a mendicant possessesa patra he oaii receive food into 
it, and impart, the same to one who has not received food. Siml* 
larly, able-bodibd monks would serve the disabled ones and 
church-inmate would treat a guest. In absence of patra, no such 
convenience is enjoyed. 

The same slu>n£(l be understood of matraka also. It has 
been saUl— 

OHakkayarakkhanattha payaggbhananam Jimhim pannatam | 

Je ya gu^a sambhde havanti tc payagahaue vi. (1) 

Ataranta-bala-viddha-sehaesa guru a sahuvagga I 

Saharanuggahfi aladdhikaraQa paya-gahanam tu. (2) 

[ The Tirthahkara has deemed fit the aceeptanee of palra, 
fit for the purpose of protecting the bodies of the six varieties 
of living beings. Merits abounding in enjoyment are found an 
acceptance of patra also. But the patra should be accepted for 
(the benefit of) weak, young, old, new desciple, guests, and sick 
persons being advised by the preceptor on the grounds of secu¬ 
rity (of food etc.) in absence of a-labdhi. Aiad, the aceeptanee 
of matra is allowed in case of preceptor being sick, an outsider 
being rare, and food and drink of real mendicant being given 
away in charity.] 26-30. (2575-2578), 

In reply to the assertion that “sub bhaniyamaparlggahatthiuii’* 
etc. the Aoarya states-— 

ftr WTT a'SOT i 

SI. A-pariggahaya sutte tti jaya muceba pariggaho* bhima5| 
Bavvadavvbsu na sa kayavva suUasabbliiyo. 
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31, A-parigrahata setre iti ya ca marccha parigraho’bhiniatah I 
Sarvadravycsu na sa kartavya setra-sadbhavah. (2580)] 

Trans. 31. Non-acceptance implied in tliesutra has taken 
m^rcchk (attachment) as parigraha. That it should not be 
practised in (case of) all objects, is the main^purportof the 
satra. 2580. 

Jtpq:, 

m w am ^a^i-ssf Rif^q 3[s^ ^ 

H sa^finra? alai 
ajnftma! i a^m^qftfragsrmqiaf 

IRH^oii 

D. C, The theory of a-parigrahata advocated by you with 
regard to assertions like “ Savvao pariggahao vbramanain ” etc. 
laid down in the ^atra is obtained only when murccha or attach¬ 
ment has been completely removed. In other words, there is no 
parigraha without attachment. Attachment with regard to clothes 
etc. works in case of all objects iLcluding body, food, drink etc. 
The main purport of the Satra is that one should abandon atta¬ 
chment. But it should be noted that the above-mentioned satra 
in no way, leads to establish that complete renunciation of clothes 
is a-parigraha. 31. (2580) 

In reply to ** Jamacbla ya Jiginda”® etc. the Acarya says- 

aiit%^ nqt fa R < gtT ^nm 

’Twftr ST fir i 

fir nt f!Tn^ jt fiMfir 


5. Vjid« V* 2556. 



Nihnayayada 


: 80 S: 


Vsda] 

ft ^Rt’iift^qftTO'n?^ ft I 

arftrft^iift ?Tft*T f ft II 

32. Nirupamadhiisanghayana caunanaisayasattasampaQ^a i 
A-cchiddapanipatta Jina jiyaparisaha savvo. (2581) 

33. Tainha jahiittadosb pavanti na vattha-pattarahiya vi I 
Tadasfthanam ti tbsiiii to tfiggalianaia na knvvanti. (2582) 

34. Talia vi galiiegavattlia savatthatitthovaesanattham til 
Abhinikkhamanti savvo tarami cue’cclaya hunti. (2583) 

tft«T*i'jft^^!TTssrgtrf5n afft^'TOr^'rar: 1 
srftjysc'nftm^iT ftrsrr lU^Jllwtii 

srn:3^f^fT 5T arft l 

rR^^ftftft ^ fTrr^jqTTf’n ^ II^^IR'A<J^II 

a^fft 'ft^!n»iftft i 

arftrftswwftfr •srafft ll^»iaH<£^ll 

32. Niriipaina dhriti sarnhananasoatii-r-jfiana ati^aya aattvasara- 
pannah I 

Acchidrapanipatra Jina jitaparisahah sarvb, (2581) 

33. Tasinad yathoktadosan prapnuvanti na vastra-patrarahita api i 
Tadasadhanainiti tesain tatastad graha^am na kurvanti. (2582) 

34. Tatliapi grihitaikavastra sa-vastratirthopadb^anarthamiti I 
Abhiniskramanti sarvc tasmimscyutc’cblaka bhavanti. (2583) . 

Trans. 32-33-34. All the Tirthankaras possess exceptional' 
fortitude, strength, and knowledge, with their compact hands 
as vessels, and since they are victorious over all sorts of 
strain, they are not susceptible to the afore-mentioned faults 
even though they (go) without a garment or vessel. These 
being useless to them are not accepted by them. Still how¬ 
ever, in order to show that the inmates of the Church shall 
have to bear the garment for a long time, the Tirthankaras 
renounce (the world) with one garment. When that is dro¬ 
pped automatically they go naked. (2581-2583). • 
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a i ft ! im< i ^<imn :, OTsfWi "irt W 
|sj%B5C«n^w feOTiH?r“»#i5r^ “a*5 ftr” ?P3n^wt»nl'% 
^ #3!nRi^ ^Thff W'-wfcn 3ift 

unct “€t ?R’iRinnr^«nR«ng'»?iW» 

'renil?jR«f 51 ffir) sig ?( ^^%ni 5» f?T3ft?g- 

ft ftpw” ft^wra p^nsif^- 
“a5#5nft” 5Rift ?R^^5jCTigq*tft5W9, gtnft 
‘'5!i^'«W-’frw^i^ 5iftwjft^ gw^ a^'i 

#|sft ?ft%ft5jW5W*t5p?ft<% V aftiw q^^twift 

Mft^a>^<l l 5R#3, 5Tg?; ^ I 

5»5^ 5R3tsiftlf?TO3«*ftft *ws 

I|5!»HSWRH<5^IR'\<^I 

D. C. Your idea about Tirthankaras as absolutely achlaka 
is not quite correct. Even during their life incognito Tirthafikar 
ras are unusually bold, strong, and full of knowledge. Since they 
have subdued all the evil instincts they do not keep patra or 
vasKfa, and go with their compact hands as patra, and still they 
are not defiled by faiults that would come in the way of the 
practice of austeritiee. 

^vabhttti :—^Then, how do you say that all the Tirthanka^ 
as had renounced the world with one garment? 

Atarya^—''AltSaough garment was not helpful to them in 
the practice of austerities etc, they, foreseeing that aU the asce- 
tieSi of the Church shall have to bear garments and vessels for 
n long tHne> accepted d!ks§ with oim garment. In course of titnei 
if^lihe garment'drops down by itself, they become uncovered; But 
ths^ does not mean tbatthey were uncovered for all the time; 
your behef ^Ihat' Tirtlmnikams Were absolute^ uinieovered for* aH 
the time eslubits nothing ig^oraneo’ on your parti 82^4^ 
( 2581-2588 ). 
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mi 

35. Jiihakappiyada5 puga soralias savva-kakniSganto I 

tJvaganinamagam^alm parisaTikkba^ bahubbbyain. (2584) 

[f«nn!R«reT^s gsrt ^hfT^s M^<K l ei>^ i s n{ I 

35, Jiiuikalpikadayah punah sopadhayah sarvakatata^ikantah i 
Upakaragamlnam^slm purtislp^k^yi bahubh^dam. (2584)3 

Trans. 35. And Jinakalpikas etc. are always exclusively 
full of (some) instrument ( or the other ), The standard of 
(their possessing) the instruments, depends upon the persons 
concerned, in various ways. 2584. 

si Bi wg*I | fl[ ^ I gp} 

»i?raNPBtT ajft igtTKwn^i i ST I SrrffiSwr- 

<tWn aw *w “5«i fiw ^T5 
spini ” fwi^sn 'ig«t^giS(g<Mafgi4 jwi'JW S’** 

friw ^ia<wiTawT i 9^ si^ww TTj4WTwww i 9 cgi'iAt^Hi 
Tfw^-awgt^gnewsift ST WT^f sNa ^wi W<ftsT Ijrgn 
W»i Tft IRKCSIl 

D. C. It has already been shown above that you cannot 
preach the doctrine of going without clothes by advancing the 
example of Tlrthankaras^ 

Jinakalpikas and svayambaddhas etc. have always been 
possessing some material or the other as an upakara^a to the 
observance of savi^yama. The standard of accepting such apa- 
kara:^as varies with different perscms. But it is important to 
note that entire negation of upakara^a has never been referred 
to. Thus, the Tsrthahkafas, by whose eiamples you have fermed 
your heliefi have also never been witibout dpakamoa, 85 (2584). 
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srf wi ^ i 

nt n«^yu||4 ftji 

36. Arahanta jamac^la tcnac^lattai^am jai mayam | 

To tayvayanau coiya niratisad hohi ma’cblo. (2585) 

II^^IRVHII 

36. Arhanto yadac^last^n&c^latvam yadi matam t6 1 

Tatastadvacanad^ya nirati^ayo bhe-r-ma*c^lah. (2585) 

Trans. 36. If naked condition is acceptable 'to you because 
Tirthankaras were naked, then, on their own words, do not 
become absolutely uncovered as you are devoid of that 
excellence. ,(2585). 

snfeni g?5f^ #l"i ft i 

ft ft? 5i«ng^ m ii?ii 

ift sRHiftft 15ra?aft 
Hf!nn?jfiraPRftats^ w i 
ft i mr< i ^ gft ?ra ^ jrto- 

ift I !i ft spd’nn: i 

^-ftwiyft «fswTfifirarad^5n%?s%!i%f ^iifta- 
I et^ fti ft^it'nftft iRV*^ii 

D. 

Aoarya:—O oivabhati 1 you hare accepted naked condition^ 
because Tirthankaras were such. For, it has already been said 

that-^ 

Jarisayam gurulingam sls^na vi tarisbqa hoyayyamt 
Na hi hoi Buddhasiso seyavado naggakhavaoo va. (1) 
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[ A pupil should bear the ^same dress as (his) . preceptor 
bears. A follower of Buddha would never be found with a white 
garment or naked.] 

It is, therefore, in the fitness of things to follow the foot* 
steps of Tirthankaras. But if you don’t possess the qualities such 
as full restraint and spiritual strength as they possess, do not 
accept nakedness on their own words. Being the follower of the 
Tirthahkara, if’you initiate His dress and manners, you should 
behave according to his advice as well. One who behaves con* 
trary to the advice of his preceptor, does not attain the fulfil¬ 
ment of his cherished desire. The great preceptors say that one 
should never accept achlakaiva, unless and until he has developed 
the necessary qualities of unequalled fortitude and strength. By 
accepting a^chlakatva, why do you transgress the advice of the 
preceptors 1 

^ivabheti:—Just as it is necessary to beliave according 
the advice of the preceptor, one should certainly follow him 
dress and manners also. 36 (2585). 

The Acarya says:— 

^ ft n l 

ST gr ^ ^ ST SI 'raroTf 

?TV I 

37. Rogi jahovabsam karbi vbjjassa hd arogo ya i 
Na u v^sam cariyani va karbi na ya paugai karanto. (2586) 

38. Taha Ji^avejj&bsam kugamano’vbi kammarogad I 
Na u tann^vatthadharo t^simaesamakaranto. (2587) 

si^^ Mi?sr •*Tsi5td*T*r I 
TTsn ftisr Sii r i^^ wfiWnn. i 


s .s 
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37. Bog! yailw^)iui^^ai^ JtarptI ?ai4yiE^y» bbatyarog^^oa i 

Na tu ve^m ea?itam va kai^oti na on {ffakaroti kurvan. (2586) 

38. Tatha Jinayaidyad^^m kurvano*paiti karmarogSti 
Na tu tamikpatkyadkaroslelaittldeteiakuryan. (2587)] 

Trans. 37-38. A sick person behaves according to the 
advice of a physician and cures himself* but (he) does not 
imitate him in dress and manners. For* doing ,so does not 
cure him. 

Similarly, one who follows the advice of the Tirthankara- 
physician^ is cured from the disease of Karman, while one 
who imitates him ip dress but does not behave according 
to his commandments, is npt (cured) (of the malady of t^ar- 
man). 258b-2587. 

? JiS'^iRrt ^14 

flw% i 

” g«it ^ 

iftsft wn\ r*Q5»»%, jprii- 

D. c. 

AoaryaA sick person is cured of lus illness only if be 
behaves according to the instructions of physician. Imitating 
the physician in dress and manners (without following his ins¬ 
tructions ), does pot help him in ai;iiy wa^. By doing 9^ be 

would, on the ooulrary, become the viqitup of de^iuni. 

« 

Similarly, one who follows the instvuctionjs of the iPbr^ba^ 
kora, without imitating h!s dress or eatenini nuumers, Is reSeved 
pf his boudagfs of Bariwiti^ wldle one Imitates ^ Ji«8S 
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aqd extern^ zDannars without puttiog into practice the inatruo* 

tbns given by the Tirthanhe^as, is not aMe to escape from tiiie 

clutches of Kanuan. On the contrary, such a persm gives an 

impression of a mad man. 37-38 (2586~-2587). 

* 

Andy if you claim to be the follower of Tirthahkara’s dress 
and manners, is your imitation similar to the behaviour of the 
Tirthafikara wholly or partly | If it is so wholly, then you 
should note that— 

sr n anni sifr ^ lU'^II^V<£ll 

Or sKw wf ^ I 

W ^ ni^ ? HVoiiri^c^II 

39. Na parovabsavasaya lui ya chaiunattha parovabsam pi 1 
Dinti, na ya sisavaggam dikkhanti Ji^a jaha ^avvb. (2588) 

40. Taha shshhi vi savvam kajjam jai tbhim savvasahammam t 
£vani oa kao tittham na cbdacblo tti ko gahof (2589) 

[sT 5T i 

wftr, SI «t ^Wis^ ftian sisit 

nw lElf sift ^5 I 

■q 5i?wft§ sj ^ nft ? HVoiRVMl 

39. Na paropadb^va^aga na ca cchadmasthah paropadb^am | 
Dadati, na ca iisjavargam diMantb Jiua yatlm sarvb. (2588) 

40. Tatha ^ttairepi sarvam kiiyam yadi taib sarvasadharmyami 
£vam ca kutastirtham na cbdacbla iti ko grahah i (2589)] 

Trans. 39-40. Tlrlhfhkaras do not ioUoiv the inatructioits 
of others; nor do they give instructions during their ehadm- 
stha life (i. e. before the acquisition of Kbvala Jf&ana); nor 
do they initiate puplh. Mi this should be practised by their 
U iht) claim cqltiity (Kith the Tirthahkarae) in 
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«• 

all respects. And, in that case, where is the scope for the 
existence of Tirth (the Jaina Church 7? And, if there is no 
(church), where is the scope for insisting upon acblakatva (or 
nakedness)? (2588-2589). 

aft w a 

a ^ 'SiRatawtaf jrfatlaT^ a -a 

a«n ti^ft al^'a-srf^’ai: ^ ?r- 

«Ra snatft .1 aft, ? ifit i ’a aft 

aRialaia\aif sQ^^iaaiaia ? i “a aa 
a %: aa a^a^afttfsqt, aft “ aaiwisa.” 

ai: ? 3if^5ai^ aaRa’stft 

13. C. If,you claim equality with Tirthafikaras in all respe¬ 
cts by following them in dress, manners etc., you must be able 
to practise everything that Tirthankaras were doing. In other 
words, like Tirthafikaras, you should not accept instructions from 
others, should not give instructions to others as Tirthafikaras do 
during their chadmastha life, and should not initiate pupils as 
Tirthafikaras do, except when they have acquired Kbvala Jfiftna.. 
And, if such a thing happens there w’ould 1x3 nothing like diksa 
etc. and ultimately the entire Jaina Churcli w'ould cease to cxi,st 
in absence of imparting or receiving instructions etc. 

On the other hand, if you accept that you are not in equa¬ 
lity with the Tirthafikaras in all respects, you shall have to give 
up insisting upon accepting acelakaiva in vain. 39-40 (2588-2589). 

Besides, 

41. Jaha na JiQindbhim samam sbsaisabhim savvasahammam i 
Taha lifige^ftbhimayain cari^pR vi kimcl sahainmam, (2590) 



NihnaTftTAda 


:SU: 



[*rarT sr I 

nm ^!rrPfT«T?T ll»?UW»ll 


41. Yathft na Jinbn'lraih saTnam sbsati^ayaih sarv^asadharmyaui I 
Tatha liiig^nabhimatain caritbnSpi kiftcit sadharuiyam. (2590)] 


Trans. 41. (You have not acquired) equality with Tirth- 
ankaras in aij respects, including the rest of their excellent 
qualities. But, you have accepted equality (only) to some ex¬ 
tent so far as (their external) dress and manners are con¬ 
cerned. 2590. 


^ ?rf| ? 

5T 

D. C. If you do not claim equality with Tirthankaras in all 
respects but admit the same to some extent, it is admissible to 
us. If you accept loca ( plucking out of hair) etc., you attain 
similarity to some extent, but you do not attain the same with 
the principle of achldkGtvu, You follow the Tirthankaras in dress 
and external behaviour when you renounce the dress and take 
food in hands or stay at undecided places, but since you do not 
possess the excellent qualities of a Tirthahkara, you cannot be 
said to have attained complete equality with them. While non¬ 
similarity with the Tirthankaras could be proved in many other 
ways. So, why do you insist upon a-celakatva unnecessarily ? 
41. (2590). 

Then, in reply to ** Tadabhihlo jam ca Jinakappo *’ etc, the 
Acarya admits that Jinakalpa has been laid by ttfe Tirthankaras 
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but explains as to how that Jinakalpa has been said and wilh 
regard to wbidi persons-— 

3m*»arf<5npn»n oit i 

fit wrftwm wrffk 

ft 3^ 'TsnS'f^, 'WW ^ fil I 

3r^ ’qr»in>T 3^ 5^®«» % sr 'Tflrn>f1 naiH^*A<.RU 

42. UttamadhiisanghayaQa puvvavido*tisaino sayakalam I 
Jinakappiya yi kappam kayaparikamma pavajjanti. (251>1) 

43. Tam jai JioarayaQ&o pavajjasi^ payajja to sa ohinno tti | 
Atthi tti kaham pama^am kaha vucchinno tti na pamaQain ? 

, (2592) 

[«3Rrgf?n^swu I 

arPt ftfn’ftwrWi srr^nlr 

fW srmff, JTTOf^ ntti ^ ftsw l 

areftPr 3P4 iwrA sr jurmn iw^iiw^ii 

42. djttamadhritisanihananah pervavido’ti^ayinah sadakalam i 
Jinakalptka api kalpam kritaparikrama^abt prapadyantb. (2591) 

43. Tad yadi JinaTacanat prapadyase, prapadyasva tatah sa cchi- 
nna >ti | 

Astfti katham prama^am katham vyuochiiiua iti na prani3- 
lyam. (2592). 

Trans. 42-43. Even Jinkalpiicas who prossess excellent 
foriititde* and (bodily) constitution, and who are conversent 
with (Nine) pervas, and who possess excellent qualities in 
IQalpa, and who have also undergone the (five) tests, always 
accept Jinakalpa^ Following the words of the Tirthankaras, 
if you accept it, then, (you should) admit it to have been 
(already) perished. (For), what is the proof for establishing 
titat it exists, and where is the proof (to show that) it has 
fi0l perished > (2391-35^2> 







nsk^ 

wjsw^Pnw^nra^t f?^! i»reTflra^R*n?jra5PTWiit i^i*- 
3if^ “ ?i%«r g%n i^wftfiisii f^n’rt^’rft 

^ fiwi!54 Jifimts^, 5nwi^ «> fwnj^wewt »Ri®8f ^5i«5<i- 
?f% I wn^ *tft Jifir- 

'W% 5«t^, “?r f^TO5^ ajj^sm:*’ i?Mf^ Ji^^ra i 

31 ^ H !iftw%, ?tf| “ ni<i<i)«Mt^f^ ” # w ?Rr 

!WTO^?I ifit sr >nn>n^ 11 spffiRftW- 

t ^l«Bnn 5 ntT?R^fir iiwtiiw^ii 


D. C. Jinakalpikas, wlio possess the virtuous qualities like 
excellent fortitude and bodily constitution, who are conversent 
with Nine Purvas, and who possess excellent qualities, and who 
have also undergone the usual five tests, always admit the vali¬ 
dity of Jinakalpa. The Tirthankaras have allowed *the practice 
of Jinakalpa for such worthy persons, and not for unworthy 
persons like you. If you, therefore, believe in Jinakalpa, you 
should also admit the same to have already perished. For, 
otherwise, how could the words of the Tirthankaras laying down 
that Jinakalpa existed, be authentic to you ? And, how could the 

view that it has not perished, be authentic on the other hand? 

/ 

5ivabhati:—Existence of Jinakalpa has already been admitt¬ 
ed in the agamas, but by which pramli)a (authoritative state¬ 
ment ) is the destruction of Jinakalpa laid down by the Tirthafi- 
kara? 42-48 (2521-2592). 


The Acarya replies:— 

3i«T-j<iT*W^-55rriT-3»TfRn--mn'-33rfift-^^ I 

^nroft3i-5RTO-%sfpin ^ ag fi aw iisvmw^ii 

44. Maoa-Paramohi-Pulab-Ab araga-Khavaga-Uvasainb-Kappb | 
Satpyamatiya-Kbvala-Sijjhaqa ya Jambummi vucchin^a. (2698) 

[»r!rt-iitiwtf^-S8TO-«rnEWV-«ri3ft-^ i 
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44. Manah—Paramavadhi-Pulakft-'Aharaka Ktopako-paiamah- 
Ealpahl 

.Saipyamatrika-K^vala'-Siddhaya^ca Jambau vyucchinnah, (2593) 

Trans. 44 . (!) Manah paryaya JfLana (the intermediary 
stage of mental perception-the highest stage of concentration, 

(2) Paramavadhi Jfiftna (attainment of high visual knowledge, 

(3) Pulaka Labdhi (supernatural power possessed by a Pulak 
variety of ascetics of crushing the army of a cakravartin, (4) 
Ahlraka ^arira (one of the five kinds of body, formed of 
very fine M^raka molecules assumed only by highly advanc¬ 
ed ascetics, which enables them to approach a Master, for the 
purpose of solving their doubts, (5) K^paka-ireni (spiritual 
advancement in which destruction of right conduct-deluding 
Karmas takes place, (6) Upa^ama-^r^iji, (spiritual advance¬ 
ment in which subsidence of such Karmas takes place), (7) 
JInakalpa (^he religious rites of a Tirthahkara), (8) Saipyama 
trika (trio of restraint consisting of parihara vi^uddhi (re¬ 
moval of evil instincts), s«ksma sa^paraya (experience of 
subtle conflicts), and yathskhyata caritra (attainment of the 
prescribed conduct), (9) Kevala (the state of having attained 
Perfect Knowledge) and (10) Siddhipada-Moksa (Final Eman- 
cipation-these ten precepts disappeared after Jambu Swami®. 

^»ngRRiii} 'RuiS 

JRnn!, h 

D. C. The ten precepts that have been mentioned above 
existed only upto the days of Arya Jamba Swami, ( who died 
in Vira Samvat 64 ). After him, all these precepts are said to 
have vanished. 44 (2593). 

In reply to " a-cblaka parisaha the Acarya proceeds to say- 


6, Vide vs 2551-2552 (foot note 4} 
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ST ftisrrtt^r^T ^ «a€H j|| g | H i 

aft ■sT^tfy ^ ft^ ^ ft ft 


aif « ret i|ft^ g TTST-?y!5rTftaft ft ft ^ft I 



g ufttnft ft iitf'siiw^ll 


TT^ TT*r-^t^?ftaft tS^ft^v I 

ft^smift ft il«<:iRH^'s|l 


45. Jai c&labhogamfettadajiac^layaparisaho tega I ‘ 
Ajiyacliginchaiparlsaho vi bhattaibhogaS, (2594) 

46. Evam tiiha iia jiyaparisaha Ji^inda vi savvahavamiam i 
Ahavfi jo bbattaisu sa vihi c^lb vi kim net^ha ? (2595) 

47. Jaha bhattaivisuddham raga-dosarahio nisbvantol 
Vijiyadiginchaiparisaho mu^i sa-padiyaro vi. (2596), 

48 . Taha cblam parisuddhim raga-dosarahiS suyavihi^ I 
Hsi jiyacblaparisaho muol sbvam&ijo vi. (2597). 


[ srft ft^rsftsTSTTsn^ftfTTft^'Tftr^^ftsr i 

aiftn^wft’^ft'T^sft ■ST^ftsftsTig, IIVHIIWVU 

?i^ ST ftftsjfT arft ^^ni»T«m I 

«iswi sft -sTTOfts ^ ftft^ftsft ft fts: i 

STSIT ■sflRTSlftft^^ TT*I-itsi?ft^ ftftwi'»r: I 

ift* ’EtJrRraiTftsft 

TI»TT ^ TI*T-|tn?ft?T5 ^^TTftftsTT I 

■sTsrft gftj ft^i^sft iitt<:ii^H<^i9li 


45. Yadi. cblabhogamatradeyitac^lakapari^ha stenai 
Ajitak^dadiparl^abo’pi bhaktadi^bl^ogat; (2594) 
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46. Evam tava na jitaparl^ha Jin^ndrl api sarvathapammin I 
Athava yo bhaktaclisu ga vidhi^cMb’pi kina nes^ah % (2595) 

47. Yatha bhaktadivisuddham raga-dvbsarahito nisbvamaQa)} | 
Vijitaksudadiparisaho muiuh sa-pratikaro*pi, (2596). 

48. Tatha c^laDi parisuddhani raga-dv^sarahitah ^rutavidhina| 
Bhayati jitfic^laparlsaho niunih sbvaniano^pi. (2597) 

Trans. 45-46-47-48. putting on a garment, if one is 
said to have been unable to overcome the strain of uncover¬ 
ed state, then, in taking food etc. he would as well be said 
to have been unable to overcome the distress of hunger etc. 
It would, therefore, follow according to you, that even Tir- 
thankaras are not able to overcome the distress of hunger 
etc. Or, has the rule applied to the case of (accepting) food 
etc. disappeared in case of (accepting) the garment ? Just 
as, a true ascetic is said to have conquered the strain of 
hunger etc. in spite of his taking the prescribed food on 
account of the lack of passion or aversion (towards the same), 
in the same way, an ascetic who accepts the garment accor¬ 
ding to his religious commandment. Is said to have conquer¬ 
ed the distress of naked condition (as he does so without 
any passion or aversion. (2594-2297). 

ST aft 



Vixift] ^imavaTa^ :dift 

B^W IWww* ^ flsq H ^wSsn Wsw 

wnwRs fk iteJ wft ?-sig wt^^hfftas <#«!!n^ 

pKi i ^^imftsj t ifts »(r: i »?!i?3 wn«Mws-“5B5” 

»iwi3:4 i w ft ft” imi-ftmn-^- 

^ift!it ’(ra-«nH-*tinftfts ^trs^raspn i^: jRfftRj s i ftftm ^ 

OTl l R ^ ¥»IWlft^^ JINICT ^wft I TOT^^#n- 

iiraft, !r g gjiftftsn a^qgsra 

ift f|S{H^»IRWIIW^IR'^*^'s|l 

D. c. • 

Ac&rya:—We fully agree with you, in believing that a per* 
son who overcomes the distress arising from naked oKHiditioo, 
should be known as a ti*ue ascetic. But in connection with the 
same, 1 ask you this question: Are you in favour of completely 
renouncing tlie garment, because according to you, one cannot be 
said to have overcome achlaka pari^aha if he puts on a gar* 
ment? Or, do you hold the above-mentioned view in order to 
prevent the wearing of undesirable garments by the ascetics t 

Taking the first alternative, if you are of the opinion of 
abandoning the garments on the ground that **achtaka parfsaha** 
could be said to have been overcome only if the clothea are 
cmnpletely renounced, you are mistaken. According to this stai> 
dard» even TXrthankaras will be said to have failed in overcom* 
ing the pari^ffha of hunger etc. in spite of their having the 
best quaUties of courage and strength. 

^ivabheti;—An ascetic who takes the pure prescribed fi>od 
and d^mk, ete., without any desire or aversion onhispart, woirid 
be satid to have subdued the pongs of hunger eta 

^ai!3m:—-The sanfie Btaadm^l should be aj^lisd* td thane 
wll» nciMfl tb* prefnnhni i^axmeste withoid^ desijte «r nvewfai 



:3Igf 


^inabhadra Gagi*s [The BoVika 

on their parts. Why should they not be recognized to have over¬ 
come the pangs of being in an uncovered state ? In short, we 
can plainly say that one who resists hunger, thirst, cold, and 
heat etc. with the help of food, water, garments etc,, as directed 
by the religious rules, should be known to have overcome the 
respective poFl^ohc, This shows that an ascetic is defeated by 
a-chlakcL pafi^fiha, only if he wears undesirable garments, but not 
if he accepts the same as directed by the religious rules. 

^ivabhuti:—If an ascetic accepts a garment, how could he 
be said to have undergone the strain of acklakatva % For, ho is 
said to have endured the same only in absence of the garment. 

Acarya:—Your theory is wrong. 45-48 (2694-2597). 
Because, 

nr w i 

firor 

49, Sadasantacblago’cblago ya jam loga-samayasanisiddho | 
Tbijacbla munaS santbhim, Jin& asantbhim. (2598) 

49. Sadaaaccblako’cblaksca yoUoka-samayasamsiddhah i 
Tenacbla munayah sadbhih Jina asadbhih. (2698) ] 

Trans. 49. Naked condition with, as well as, without 
clothes is welknown in the world, as well as, in Scriptures. 
The ascetics are (accepted as) naked with garments, (while) 
Tirthankaras (are naked) without garments. 2598. 

N wnftf iw: HuiF’Rim: 

WTO I 
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ftfir ii=iH'\<jii 

D. C. Achlakatva or uncovered state is recognized in two 
ways: (1) By actual abandonment of elothos, and (2) By custom., 
Tirthankaras are called a-chlaka^ on account of their complete; 
abandonment of clothes. Ascetics who accept garments dispassion* 
ately on the ground that complete nakedness would not be bene¬ 
ficial to asceticism, are called achlaka by custom, in spite of their 
putting on garments. 49 (2598). 

Also, 

50. Parisuddha-junna-kucchiya-thova’niyayannabhogabhog^him I 
Munao muccharahiya sant^him aoblaya honti. f2599). 

gsmt i^oiiWMi 

50. Parisuddhai-r-jirnaili kutsitaih stokaira-niyatannabhogabhogaih I 
Munayo murccbarahltah sadbhirac^laka bhavanti. (2599) ] 

Trans. 50. The dispassionate ascetics become achlaka in 
spite of their putting on, a few clean, but old, and cheap 
clothes in a disorderly manner. 2599. 

strait fssfeitait 

“ 3ri5npRrft»i^»lf| 

I E 5 wt 

I ?tm, “ ft” '3pnjft 1 

!WRPR>I*ft>ir 3IRR5JV, 3|5»t- 

^ aift 
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^ «nT %f|Rt^at aniwwwsw i i 

f%wnini’in«r ^ tw w iift ’tft 

»n wiw*ii^w s[b®i! i 

Us S’i^s%5^ s»wf^W3 5?ftc ^TTprfs; 

IIWMI 

« 

D. O. Ascetics who put on a few clean but old, and worth¬ 
less clothes, dispassionalely and in a disorderly manner, are recog* 
nized as achlaka out of custom. 50. (2599). 

Besides, 

T 4 I 

^ ?fs 5«Talt ^rn^r 1^ 

51. Jaha jolamavagAhanto bahucblo vi sirve^^hiyakadillo I 
Bhap^ai naro ac^lo taha mu^ao santac^la vi. (2600). 

^5^«tsPr i 

■*1^1% gsHTJ ?r%3T arft’ ii<<?lR^<>oii 

51. Yatha jalamavagabamano bahucbb’pi ^irove^^itaka^ikah I 
Bhaijyate narobblastatha munayah sacbla api. (2600)]. 

Trans. 51. Just as a person plunging into water with 
his lower garment turned round (his) head, is called naked 
in spite of his possessing many clothes, so also, the ascetics 
(are recognized) as acblaka in spite of their possessing 
several garments. 2600. 

cWT-*raw!- 

AIso, 

Iff ftr ‘nw ftr I 

wfiiT «iaw t lit iJtRr ^Ouv ri *tt ftr 

52. Alia thovar^jutma-kucchiyaoblbhi yi bhannab aoblo tti f 
Jahattat^ fl^a lahum do pottim nag^yl xuS tti. (260X) 
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Trans. 52. Similarly, one is said to be achla even with 
small, tattered, and worthless clothes, as in the case of a 
woman saying '*0 weaver 1 make haste, give me a slree; I 
(look) almost naked 2601. 

gw, w “ ^ 

gWwft sip«rara« gs?iii %5 

“wist WWt iwll 3IW4, 31?^ w” ^ 

fiwRi ?fir 


D. C. The ** achlakatva*’ attributed to the ascetics through 
tradition) could be understood from another example also, A. 
woman putting on a very old and tattered saree with many holes -, 
inside, would go to the weaver and say —** O weaver 1 make 
haste in preparing my garment, because I look (almost) naked 
without it. ” Here the word * naked ’ is used in spite of the ^ 
woman putting on a garment; in the same way, ascetics are 
called achlaka even though they put on a garment. 52 (2601). 

Lastly, in reply to ** Jam ca tihim thanbhim vattham dha- ^ 
rbjja’* etc., the Acarya says— 

W? ^ wSirft I 

ftpT ITCWr P l < f ? ra w 
fiim% ’ < ’ i('AT* ip»T ^•^rw-'Td^rgr araftsi# i 
war % ^ ^ wwt rww Pi^^'n |IH»IR^»?II 

53, Vihiyam sub cciya jao dharejja tihim kara^bhim vattham ti I 
Tbnam oiya tadavassam niratisabnam dharbyavvam, (2602)- 

54. Jinakappajoggfto^m hl-kucoha-parlsaha jaSVassam i 

Hi lajja tti va so samjamo tadattham visbsbqam. (2603). 

*** V ; 
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53 . Vihitam ^ruta ^va yato dhar^t tribhlh karaQai-r-vastramiti I 
T<^Qaiya tadavaiyam niratisay^aa dhartayyam. ( 2602 ). 

&i. Jinakalpayogyftiiam hri-kutsa-parisaha yatoVa^yam | 
Hrlflajjbti ya sa samyamastadartham vi^bs^gia ( 2603 ) ]. 

Trans. 53-54. Since it is laid down in the Scriptures, 

that ( an ascetic) should wear a garment on account of three 

reasons, he must certainly put it on in his own way. For, 

those who are unfit for (the practice of) Jinakalpa, should 

put on garments undoubtedly, for (the sake of) shame, 

(public) censure, and physical pain. For the sake of shame 

or restraint (one should do so) all the more. (2602-2603). 

0 

»nw-5ii “ ftfir! 5 rihi- 

j#nf^ ^ srei^Bi 

I prs 

»n>R Rm I Rl, i5RI-R<iR5t'} R^ R f^TR^ RRrf^ R R 
<fR R R I R 4 RIR^ RR RRiftR)^, 3RRRI 5 ft 5RgR |( ^ l f?R- 

RRRW%ftfit II^VRIR^o^ll 

D. 0. 

Aoftryai^By saying tb^ an ascetic should put on clothes 
for three reasons, you strengthen our case. You are not able to 
see that on account of the confusion in your mind. The sctra 
implies that an <»dinary ascetic who does not possess the nece- 
ssary fortitude ^and strength of a Tlrthankara, and hence is unfit 
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(for the practice of) Jinakalpa» should put on garments for th# 
sake of shame, ( public) censure, and distress. He may not pro¬ 
bably care for reproach and physical distress, but he should be very 
careful for shame or decency in order to practise perfect restraint, 
^nd, that is all the more reason why he should put on garme¬ 
nts, Otherwise, there would be violence of austerity by means of 
litting up fire etc. 53-54 (2602-2603), 

Concluding'his arguments, the Acarya explains—- 

stf ^franm 'mm fft w i 





it-rzL'iirr ir*FH 





55. Jai Jinamayam pama^am tuba to ml muyasu vattha-pattlim i 
Puvvuttadosajalam labbhisi ma samiighayam ca,*(2604) 

56. Anuvaleumasatto’patto na samatta-mbsanasamiim | 
Vattharahio na sami5 nikkhbva-dapavosagga. (2605) 


f^TTOT JTTTPT ?Tfft *n I 








55. Yadi Jinamatam pramaoam tava tato ma muSoa vastwi-patradi | 
POrvoktadoSajalam labdha ma samiti-ghatam ca. (2604) 


56. Anupalayituma^akto’patro na samastambsa^asamitim I 
Vastrarahito na samito niksepadaflavyutsargaih. (2605)] 


Trans. 55-56. If the theory of the Tirthankaras is acce¬ 
ptable to you, then, do not (certainly) leave off clothes and 
vessels etc. Do not become susceptible to the faults mention¬ 
ed before, and do not undergo violation of samiti' thereby. 

^ ^ - ..- - ■ I 

7, The rules of irreproaohahle conduot as aa asoetie^ 


:dm Jinabhadra GaQi*s [The Bo^ika 

Without vessel etc.^ (you) will not be able to practise the 
whole of Esaiia samiti^, and without garment, (you will) not 
('be able) to practise niks^pa (careful placing), adana (acce¬ 
pting with care), and vyutsarga (throwing away with due 
care). (2604-2605). ^ 

»n I i?tJ ? ^- 

3113 31 3«3B I 331, 3ftft3ra >3 3lSS»gf| I 

»3ns S3S aM: 3rai33i% ftw: ? " 

315^3333! 3^ I 1% ^ ? I 33«t 

I ? 3313? qpRfej I 53ft^3RR3pR3t «g«I*?3fiR3t 

3 3^1^ 3 3^, J3<»33il 31 1 3nRlf33nft 3Pt^ 3 3%^, 33ir- 
331^ ^ ^ftt3a3l3t^^l3 3l3i g l 3^31% 3 33t^ft ft 33lf ^ ft 
IR^oSIR^o'^H 

D. C. If the theory of Tirthahkaras is acceptable to you, 
then, do not really abandon clothes, vessels etc; otherwise, you 
will be susceptible to faults that have already been mentioned^. 
You will also be violating the Samiti (Main Rule of an 
Ascetic’s conduct) thereby. In absence of p&tra, you will not be 
able to follow the whole of hsayA samiti and being unable to pra¬ 
ctise nik^hpa, zdkna and vyutsarga, you will not be able to per¬ 
form bhasji samiti as well. In absence of vastra etc. like mukha- 
vastrika, rajoharapa etc. you will be leaving a part of an ascetic’s 
duties unperformed. 

Thus, without pditra and vastra, you wUl be violating the 
principles of an ascetic’s life. 55-56 (2604—2605). 

, Then, 

* 8. The rule of moderation in desires. 

9. Vide verses 2575-2579 partioularly the extracts taken 

i^m EaI^ B};iai^a etc. beginning with ** Bsppa SyappamS^i. ** 


KihiuiTayada 


: mi 


VIdia ] 

^ ft ^ ^ ftfss'BftmiftTT’dnit i 

ftinnnnTO^^ ^rswTsSt llHwiR^o^ii 

■*rft<ift ^rgftfnrafm ?nr i 

f5ra?«n ?Tir ^fftnirr livtiRS®«ii 

?frr T>it ft g«n^ ft g (|tfl i 

arss^f ?f ^ ft»i <^>i ! a » wu« r ^ 

•Rtftw-^^ 'Twft# «r ^ 1 

'TT’T’O'snfrafts^^Wi ^rg’^r ii^oii^^o'Mi 


57. lya pa^^avi^ vi bahum so miochattodayakuliyabhayo | 
Jinamayamasaddahanto chaddiyavattho samujjad. (2606). 

58. Tassa bhagi^l samujjhiyavattha taha cbva tada^urage^ami 
Sampatthiya myattha to ga^iyab pui?o muyai. *(2607) 

59. Tib pup.o yi baddhorasegavattha pu^o vi viohanddintX i 
Acobau tb tbgam ciya samanunQaya dhar^si ya« (2608) 

60. Kodinna-Ko^t^virb pajjavbsl ya dog^i so slab I 
Tatto paramparaphasadVasbsa samuppanna. (2609). 


[ fft srvrftfft sft ^ ^ 




^rg^iprs 


^irftnn firaftm !T?Tt *iftwpn g^^aft iih<£H^^o»h 


?r»n g5Rft i 

ftreg ?t ^mgsfwns^ftft 

simrsnw ^ ft tg »ft I 
wrs ^TliTOT: 


57. Iti prajliapito’pi bahu sa mithyatyo-^y akulitabhavab I 
JinamatAxuii^rf^dlianascbaj^ fnmudyataJ^. ( 2606 ) 
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58. Tasya bhaginX sauiujihitavastra tathaiva tadanurag^Qa I 
SaJPprasthita nivasita tato ga^ikaya pima-r-n\uflcati. (2607) 

59. Taya punarapi baddhoras^kavaatra punaschardayanti | 
Tis^htu tb tbnaiva samanujfiata’dharsicca. (2608) 

60. Kaundinya-KottaYirau pravrajayacca dvau sa ^isyaul 
Tatah paramparaspar^adava^esah samutpannah. (2609) 


Trans. 57-58-59-60. Although persuaded in many such 
ways, he, with his mind obsessed with vanity, did not put 
faith in the words of Tirthankaras, and went away, abandon¬ 
ing clothes. Following him, his sister also put off her clothes 
and went out. She was given a garment by a whore, but she 
put off the same again. She was again covered with a gar¬ 
ment on the breasts by that (whore), and again, she was 
(on the point of) leaving the same. (But) at the advice of 
^ivabhuti " Lbt it be worn by you, ” she accepted it. He, 
then, initiated two pupils, named Kauiidinya and Ko^avira, 
by whose tradition, the sect of the Digambaras was produ¬ 
ced. (2606-2609). 

TO ‘ gptra 1%’ 

TOTO? ’Jiwat Ppfei: I “f5pi5sn Pr- 

^ TO I “a'K am ft” 

TO ’iTOs m I “ aat ” ea? tr'jto 

atft*s«aiaaRi^s^ti'n 

flftm “ H « a^aft^l'naR mmirea:, am azpff 

aft, 'aiftmfSpu? wr:, aftifH r ■"da^ftft, ^ 

ftwa i # , a^ ftRTTOft g "rtWnTOiir 

«pit aaftai^iift^ I am, ^ ai5 avr amaaat a aw aa 

firoftiwi;, am wftmat ar^afiw, aftr a amftaata 




Kihnavarlda 
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D, C. Sivabhati went out of the upUraya in the naked oon- 
dition. He was followed by his sister in the same condition. A 
whore gave her a garment to cover her body but she did not 
bear the same. The whore again covered her breasts with a 
garment, which, too, was being rejected by her. But at last 
^ivabheti asked her to put on a garment and she did so. 

5ivabhuti had initiated two pupils named Kauijdinya and 
Kottavira, who in their turn initiated others, and thus a chain of 
Botikag was continued till the whole of the sect (of Digambaras) 
was produced. 

Concluding the explanation of all the verses in connection 
with the discussion with Botika, the author says “ Iha yo yada- 
rthi na sa tannimittopadanam pratyanadritah yatha ghaprthi 
mritpindopadanam prati, caritrarthinasca yatayah. tannimittam ca 
civaramiti, na casyasiddhatvam " etc. 

[Ho who is desirous of any particular object, is not indiffe¬ 
rent towards the employment of cause of production, just as any 
one desirous of a ghata is not (indifferent) to the employment 
of a lump of clay, and also just as ascetics desirous of right 
conduct are not indifferent to clothes which are instruments ( in 
the careful observance of vows.) Tt is not that this has not been 
proved (beyond doubt)]. 

A discussion on the subject of sutra-vastra-patra-parigraha 
composed cto. by, old eminent, experienced Aoaryas can be found 
in the Parlsaha Adhyayana of Uttaradhyayana Sfltra. 

Besides *'Iha khalu yasya yatra-sambhavo na tasya tatra 
karanavaikalyam, yatha ^uddha^ilayam ^alyankurasya, asti ca 
tathavidhastrisu mukteli karanavaikalyam, na cayamasiddho he- 
tuh** etc. • 
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[ Whatever is really impossible here, has not lack of absence 
of cause of production, just as there is absence of cause of 
budding of rice-grains on a clean slab of stone. But there is an 
existence of cause of production in case of muk// to females. This 
Aefa is also not unproved. 

A discussion on the subject of Nirvaoa for females can be 
seen in the thirty-sixth Adhyayana of Uttaradhyayana Setra. 



Chapter X 



Summary of 

Claims and interallegations of Nihnavas. 

^ '*rfinr ^ i 

ar 

• t 

1. Evam bhaniya Usappiiji^ u ni^haga satta | 

Viravarassa pavayane sesaijam pavayan^ natthi* (2610) 

KTfW 5 ^npFT! ^ i 

sr lUiR^? <>11 

1. Evam^tb bha^ita Arasarpinyam tu nihnavah saptai 

Viravarasya pravacant sesaijam pravacant na santi. (2610)] 

Trans. 1 In this way, Seven Nihnavas are said to have 
existed in the ^vasarpil}^ age, during the regime of Vira 
Tirthankara (^ramaoa Bhagavan Mahavira). No more (Nih¬ 
navas) are said to have existed during the regime of other 
Tirthankaras. 2610. 

^ra, arc’ws h i 

I tWi nwl^ “si fin fir” n nfiif, nw 
nifin, “ftiwnt” ^fit iRS?<>ii 

D. C. As mentioned in the foregoing pages, there have ex¬ 
isted Seven Nihnavas in the Avasarpi\^i age, during the regime 
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of ^ramaqa Bhagavan Maharfra. Still however, the word oa* 
expressed in the verse which ennuoierated their names is inter¬ 
preted by the author, as well as, commentator to include another 
type of Nihnavas, knonm as Bo^ikas or Digambaras. Excepting 
these types, there has never been a single type more, 1. (2610) 

T^sT I 

2. Mottd^^tto bkkam s^si^am javajlviya di^^bl i 

Ekk^kkassa ya btto do do dosa mun^yavva. (2611) 

I '•TTTOnWfTT I 

^*iTj: ac^ jc> ^ ?rws!^ 11^11=^^? til 

2. Muktvbta bkam yavajjivika dri^iK t 

Ekaikasya fxutesmad dvau dvau do^u jftatavyau. (2611). 

Trains. 2. Of them, barring one, all the rest believed in 
(observing ansterities) till the end of (their) life, each one 
of whom has been recognized as susceptible to two faults. 
2611. 

%T»n^ ^(wrt 

n H i nMiKmftfw ?ft:, HnftiiTO i R’i tgqR h 

3«iJ%-51W4<W34tM3n<tr^H »n 

Wifi P'^-NI^RIHR lTgt> 2m 

•IMKtIPl Sf^lWR Wwwf i Wi rn ’ wsijwr 2C«r 

|I*R^ »ras4t, 

■ H«WW 5 lSRiJ» 31 <IH I K ^ ’W'WR wmpifir nfll 

Pi^fa 3n <ro « w »i» iR^ttii 


U Vida versa 2300* 




ifftoiatatSda 



D. C. Excepting Gos^ha Mahila { who beltered in uniimitvd 
practice of pratyakhyana} all <he Nihnavas have looepted the 
principle of observing praiylkhylna or vow till the end of his 
life. This is clearly understood firom the original Ntryukti, but 
in order to prevent people from following the wrong theory of 
Gos^ha Mahila, we beg to draw their attention to the feet that 
pratylkhyana should be always limited to this Hfe, and it never 
extends to the* next life. 


There is mutual allegation of feults to each one of them 
in this way. One blames the other firstly because he sticks 
to his own misbelief, and secondly, because he does not accept 
the right belief of the other. 2. (2611) 


Tliis is explained in details as follows:— * 


^ ^u r mH- r 

* 


3. MottuQa Go^^ha MahUamannbsim javajivasamvarQam I 
Kammam ca baddhapu^tham kh!rodavadattaQasamayam,(2612) 

4. Mottum Jamalimannb bbnti ka^am kajjamaqambvam tut 
Ekkbkko bkkbkkam nboohai abaddhifi dotini. (2613) 

5. Avaropparam sambya do desk dbtim bkkambkkassa I 
Paramayasampadivattim vipadivattim ca samayammi. (2614) 


•KV 'I #Mw < WRRI gR'Kg 

56WT r*hwr*iiw 51 

. ^ ^ |(i 
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3, Muktva Gos^ha Mahilamanycsam yavajjlvasamyaraqam I 
Karma ca baddhaspristem ksirodakavadatmana samakam. 

' ' (2612) 

4, Muktva Jamalimanyb bruvanti kritam kriyan^anambvam tu | 
Ekalka bkaikam ubcohatyabaddhiko dvau. (2613) 

5, Farasparam sameta dvau dosau dadati bkaikasya i 
Paramatasaippratipattiui vipratipattim ca svamatb. (2614) ] 

Trans. 3-4-5. All the Nihnavas excepting Qostha Mahila 
hold the observance of vow (to be) limited till the end of 
this life, and (believe that) Kerman is intimately united with 
Soul, like milk and water. Excepting Jam&li, all believed that 
what is being done, has already been done (and so on). 
Each one of them disbelieves the other’s principle, while the 
abaddhika misbelieves two (principles). So, when they meet, 
each one attributes two faults to the other by way of his 
disbelief of the other, and by way of his misbelief in his own 
principle. (2612-2614). 

afW i to, 

TOi^ I ? mva mi w 

I TOfeJI’iTOSft ^ ^ ^ 

^ I <^4 fiiwjga 

giWs»»inr i nji “gft” gsTOVi 

%S[^? ftipj 


Pti^ '?afir 1% 





NibtiaTayadli 


:3SS: 


^ a^ ^ qhs <Ri«if^ ?R?!rfts8- 

^ I ?Rr! ^ 

ftfem: f5i5«« ft^! d id ^ ^ 

!W«5p?r I ?pr 'waw 'r^ ^ ira ^s^- 

!iniRR*5>j*w?7n »n ^f^dr: ri 'RiraR!#ri%Rrf >r^>r 1 

?isn, ^ TO ’R TO R ^TO TO ^ qi 'prr in^- 

^TOfJR 1 TO ^ id id ltd df's^ I 

sraro RTO^t-^i 50^1^ ^ds, TO ti ftd-TO iro^ 
?fit R RTO^, “^ TO 51^^ 

" ;?TO#ITO a RTOR I TO qjRITO 

TORI^ ^ ^ TOjft I TOl, 3TO^ q?5^, ?I!I 

id dd‘-Rd’TOTOi»gTOR!, ftdrodTOtnH^gTOR^ i torto- 

d dd TOlfil I TO RRTT ^ RITO.^^* 
dss!^'* d dd-RdroW’lTOR!, P l d ^ TOV^TOW^^ TO W- 
TOTO^sf^ d dd TO ld ft I TO TO «J1OT- 

^dssq^I^dRft TO fe^d^tR TOWRirdRt:, Rdf R fs^t»t TOt* 
fBdTORTOW TO'Rd TOfTOft I 

3TO-R«IR|^S *TOWi R TORTORlftft d 

TOi^ sJ^sdfir sngfTO' ^*wd stfitdPrd PfTOTO dR dw^ 
f{^, d^ d ’R^ TO d%f dii^ RTOBdfir sndft i TOift-swflit 
^ q^-TO !rd dRT! RiTO Wwft rtotorr^s:^ 
sf^sfif, ajdR ^TO Rdroft TOiftro TOf4 Rsrodft i to Rpds- 

mHfa^TO TOf R d f d^TOfdftl TOTOfe ^ TO » l fidRlR t 
Rdf dTOR 511^, TO w d d dd ?fii toitot 
drodHRfTOj TOW^TOTO^ftRRRf TOl>53?f5>^ dfd Ri 
^«pd, RRfTO^^d^ wa TOi’fe'fddf 

PlRRpI TOR RIRR^Ir TORrt ftRffR^ TOI d^^I^^%TOR d d 
rIr R ftRTOR ?fR^ IIRS?RIITO?^lt^S?»ll 

. P, 0. All the Nlhnavas etceptmg GoHba Mal^ hav^ am. 
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pted the doctrine of sa^pari/niAna pratyakhyAHA. They aleo admit 
the relation of Karma and Soul asf intimate as that of water and 
milk. Gos^ha Mahila tries to refute both these theories. 

All the Nihnavas except Jamali hold the view that ** kriya- 
krita while Jamali believes that krita alone could be 
zeoognized as krita. 

Those excepting Tisyagupta rightly believe tliat the whole 
region of Jiva is /ivA, while according to Tisyagupta, the last 
pcn^cm alone is Jiva. 

In this manner, when Gostha Mahila disbelieves two doctr¬ 
ines of the Tirthankara, each one of the rest disbelieves one. 
Since, each one of them holds a belief different from another, he 
attributes two faults to the other. For example, Jamali the Bahu- 
rata Nihnava, accuses Tisyagupta first of disbelieving his own 
dooirme of “ krita is krita ” and secondly of holding a wrong 
theory of “no-jiva”. The pradeiika nihnava (Tisyagupta) on. 
the other hand, makes counteraUegations on Jamali on the same 
grounds. Tisyagupta further attributes two faults of accepting a 
wrong belief and rejecting the right one to Avyakiav^din, who 
in his turn, accuses pradHika of similar fiiults. The same is the 
case with Traira^ikas aud others. 

It should be noted here that since the abaddhika Nihttava 
believes in spri^^a-baddha karman and a-^parinmya pratylkhyma 
be has to preach two doctrines. If these two d<xstrines arc taken 
separately, he attributes three faults to the opponent who also in 
tom fnakee three allegations on him. 

On the other hand, if the two doctrines are taken together 
as one, the allegation and counter-allegation will be based on 
two fhultB only. This is explained by the author clearly on the 
eoneideratkm that thp tUmddhika blames the opponent in as much 
as he (L e. the opponent) disbelieves the two dootrines laid 
down hy abaddhika . And wrongly asserts his own theory which 
is not aooe^ble to anyone else. The oppmient, too, blnmee the 
ott the mm groemds, 3-5 
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Also, 

Wr naft ft 8HTOI 

ft^fttr g ftft 

6. Abaddhiyassa dos^ dint! tao so vi tinni anuassa I 
Tippabhil tii sambyft dos^ tippabhi^ dinti. (2615) 

[ sftn^ ^«rft ?RT} a ftipqtu i 

6. Abaddhikaaya dosan dadati tatah so*pi trinanyasya | 

Triprabhritayastu sam^ta dosiastriprabhratin dadati. (2615)] 


Trans. 6. (The opponents) blame abaddhika. Therefore, 
he, too,^ attributes three faults to each one (bf them). When 
three or more Nihnavas meet (together), each one of them 
tries to attribute three or more faults to the othpr, (2615) 


'rra ft’ sj 




fti fifths I w g ftagw! 
X ftagwtg 

1ftl 

laig aft-ag 

sft, ift i aa aagsa 

?aRt aa!«ai!»aai ai R l gia i ag « ^ -a5TO-^ H»a*4>i>^ft 
’Pn#?^ ^-«w-a?-aa^ar a^KigaRat wsftni i 


?nE » 

»Tnn '^5’n«rt 




D. C. When the first three Nihnavas meet to-gether,. each 
one of them alleges the other of three faults. Say, when Bahu> 
rata and the otl^r two (excepting the abaddhikas ) meet, each 
one of them attributes three fiiulls to the o^iev,, beesiise smoh 
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one preaches wrong ideals (according to the other) and rejects 
the right belief (held by him). Thus, all these NihnavaSt barring 
abaddhihaSi become susceptible to three faults, 

Now, when ahaddhika joins the other two Nihnavas, he 
attributes four faults to either of the two, and becomes suscept¬ 
ible to four faults. In a group of four, five, six, and seven Nih- 
navaSi each Nihnava attributes four, five, six, and seven faults 
respectively on the other. But whenever there is abaddhika in 
the above-mentioned group, one more fault is added. So, in case 
of four, five, six, and seven Nihnams (including the abaddhika ) 
each one alleges the other of five, six, seven, and eight faults 
respectively, 6, (2615). 

Explaining the purpose of Nihnavas' theories, the author 
proceeds— 

4^44KH:) T 

7. Satteya di^^hi5 jai-jara-maraga gabbhavasahiQam I 
Mnlam satpsarassa u havanti nigganthamvena. (2616) 

7. Saptaita dristayo jati-jara-marana-garbhavasatinam I 

Mtilam samsarasya tu bhavanti nirgrantharepboa. (2616)], 

Trans. 7. (Theories of) all the seven Nihnavas happen 
to be the root-cause of birth, old age, death, and rebirth, and 
also of mundane world, even with an attire of an ascetic. 
2616. 

«TO-'9. TOn te’is ’ym'SK'nn 

l •nWlRS ^ irajRRR ’fw 

»lWR ^ H I ’SWT, 
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D, 0. Theories of all the Seven Nihnavas do not, in any 
way, lead to the attainment of Mok^, but they become the root- 
x»,use of the saipsara and its cycle of birth, old age, death, and 
^■e-birth. They happen to be mendicants only outwardly. 

Then the question arises as to whether Nihnavas should ba 
tx)nsidered as mendicants, or as followers of some other religion* 
or as householders. The author explains that they are real 
mendicants. Really speaking, food meant for a mendicant is not 
-acceptable to another mendicant, Niluiavas do not follow this rule. 

And, 

MMMUpIgMI'li ^ 3rf^ I 

"fit rff 5r¥tT!Ft 

8, Pavayaganiheyatjam jam tbsim kariyam jahim jattha | 
Bhajjam pariharanab malb taha uttaragu^b ya. (2617) 

[ *isc. ?>«rf ^ i 

8, PravacanakincitkaraoSm yat tesam karitam yada yatral 
Bhajyam pariharaijbna malb tathottaraguijb ca. (2617)], 

Trans# 8. Whenever and wherever whatever is prepared 
for the (Nihnavas) who transgress the prescribed rules* 
should be alternatively given up, (as they affect) the original, . 
as well as, the subsidiary predicaments. 2617. 

W3P!i ^ • I sdjRT I «itt- 

fWa?! I SR ^ 'rRftw i amt. 
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’iftwn I ^ qroipn gyftnt sRp «n wt 

?rai 3^RgSt 1 Rtct! 

D. C. It has already been said above that Nihnavas ara 
not real mendicants, because they do not satisfy the rule as 
regards food etc. prescribed for the mendicants. Food etc. meant 
for mendicants should never, as a rule, be accepted by others. 
While in case of Nihnavas, the same may or may not be accept¬ 
ed by others. When people do not know that these Nihnavas 
are different^ from real mendicants, food etc. prepared for them, 
must not be accepted by other mendicants, but when thay happen 
to realize the fact that Nihnavas are not real mendicants, food 
etc. meant for them should be abandoned. Right from the ori¬ 
ginal predicament like that of taking pledge etc. to the minor 
predicament like that of kritlkrUa etc. alternative acceptance 
(of food etc. meant for Nihnavas) is prescribed. 

In such a case, the Nihnavas are neither called sadhus nor 
grihasthas (house-holders), nor the followers of some other 
religion, because their food etc, happen to be neither wholly acce¬ 
ptable nor wholly unacceptable, but somewhat acceptable to some 
other mendicants. So, they are known as avyaktas or indistinct. 
8. (2617). 

The reason of placing them under this new category ia. 
repeated, when the author again states that— 

ww an'wf ^»n ?ifw 'gr si’nf i 
gRwnf wnwpiw 5»rr*!«T ii^lR^?<fii 

8. Jattha visbsam jaoai logo tbsim oa kuoai bhattalm I 

Tiim ka|]q^ sahO^iun sfimannayam punarakappam. (2€18)i> 
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t WRifn ^ uratift I 

9. Yatra ri^^sam janati lokast^s&m ca karoti bhaktadi l 

Tat kalpat^ sadhanam Bamanyakritam punarakalpyam. (2618)] 

Trans. 9. Wherever people know in particular (that they 
are not real mendicants), their food etc. become acceptable 
toother mehdicants. But ordinarily that is not acceptable. 2618. 

ft ” fts^^rot iftw- 

Lastly, with regard to food etc., prepared for BoUkas the 
author says— 

^ 'aw I 

^ ^ (T^ n ll?o|R|?Ml 

fira»PT-f^ -q R q r ftr l 

10. Micchaddi^thiya^am jam tesim kariyam jahim jattha | 
Savvam pi tayam suddham male taha uttaragupe ya. (2619) 

11. Bhinnamaya-linga-cariya-micchadditthi tti bodiya’bhimaya i 
Jam te kayamuddisium tarn kappai jam ca jai joggam. (2620) 

t firWTCfewsif ^ *KTfw W’WI 
t^RWRYT-Tw^T-^nn-TW^nTO^ ftn ^PTOFTTl 1 

10. Mithyadris^ikanam yat tesam karitam yadft yatra | 

Sarvamapi tat iuddham mtilam tathottara gutie ca. (2619) 

11, Bhirmamata-linga-carya-mithyadris^aya iti Bo^ika abhi 
^ niata^ ( 

Yat tftn kritamuddi^ya tat kalpatb yacoa yatiyogyam. (2620)] 
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Trans. 10-11. Whenever and where, whatever is pre¬ 
pared for mendicants preaching false doctrines, (should) en¬ 
tirely (be taken ) as pure according to original, as well as, 
accessory predicaments. Botikas are known as mithyftdris^ikas* 
on account of their doctrine, dress, and character being di¬ 
fferent. (Hence), whatever is meant for them becomes acce¬ 
ptable to other mendicants. (2619-2620) 

w ^ few ^ fe!jni5®iifefe'i«n '51^ ira-few- 
fw fewn^- 

I ’rerarofe ?n3^ f?r i 

gfeysf 3ii%^ 

?ift ! i ?t, ^ 

fit” ?T#tt ^ti^f fewtgT^ 

^ig?ra» #r ^5>fe w*i^ii ?fit ntsn^i iR^?<^iiii’t^R®ii 

D. C. Everything prepared for mUhya-dri^tikas is iuddkcu 
Botikas with their doctrine, dress, and beliariour in asking for 
alms etc., different from the real mendicants are, known as mitht- 
ya dristikas or false preachers. Hence whatever (food etc.) is 
prepared for them, becomes acceptable to other mendicants. Still 
however, it should be noted ^refuUy that if the food happened 
to be raw vegetable like karkatika or cooked ououmber-pomegra- 
nate etc. or ananta klya like vrintaka (brinjal) the same would 
not be acceptable to other mendicants. Only that which is aoo(^ 
ptable to ascetics according to the prescribed rules, should ba 
accepted by other mendicants and not anything else. lO-lL 
(2619-2620). 


2. False prej^hers. 
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VOLUMES 

of 

I 

Sramana Bhagavan MahavTra ** 

Series, 

In the year 1941-42. Four Volumes of the book ** ^rama^a 
Bhagavan Mahavira *' written m English, from "authentic mate¬ 
rial collected from Jaina Scriptures and other sources, by Muni 
Maharaja ^rl Hatna Prabha Vijayaji-a disciple of ^asana Sam- 
rat Aoarya Mah&raja ^riman Vijaya Nbmi-seri^varaji-were pub¬ 
lished. At the time when the work of printing these volumes 
was undertaken, the cost of good Printing Paper was annas 
three and six pies per lb. and printing, as well as, other charges 
were low. 

But during the year 1941, the cost of Printing Paper in¬ 
creased greatly owing to War difficulties, and some of the print¬ 
ing work had to be finished with paper bought at a price 
varying from annas Twelve to Fourteen annas per lb. The work 
of printing had to be finally stopped as the required quality of 
paper could not be had in India at any cost, nor could it be got 
from foreign countries. 

However, after four years of anxious waiting for conditions' 
to improve, a sufficient quantity of good Printing Paper has 
been recently obtained from England, and the work of re-printing 
the volumes*revised and augmented with much additional matter- 
has been commenced from July last. Instead of four books there 
will be eight books greatly increased in size, as explained in the 
aocompanying Table of Contents of each volume. 

The market-price of Printing Paper has conaderably inorea- 
ted and printing charges have increased three to four times, on 
ajpcount of heaTy labour-costs. Taking into consideration tba 
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enhanced cost of materials and labour, and the heavy charges of 
make-up, as well as, the utility bf the volumes, we have, as for 
as possible, tried to keep the prices of the individual books 
within very reasonable limits. 

For the present. Volume IV Nihnava-vada, containing vari¬ 
ous philosophical discussions, is being printed and will bo publi¬ 
shed next month. It was given preference, as there is much 
demand for it. Immediately after it, the work of printing the 
two Volumes of «>ramaija Bhagavan Mahavira-divided into four 
parts viz Vol. I Parts I & II and Vol II Parts I & IE-four books 
containing authentic accounts of the Life Incidents-collected from 
various Scriptural works-of the twenty-seven bhavas (worldly 
existences ) of the last-( twenty-fourth) Tirthankara-oramana 
Bhagavan, Mahavira-of the Jains-will be taken in hand. The 
first part ( Vol. I Part I) vviU be ready by the end of the curr¬ 
ent year. The remaining parts will be published in due course 
of time. 

The prices quoted for each volume are approximate. They 
are not likely to bo increased but they will be proportionately 
reduced in accordance with the nature of the cost of the prevail¬ 
ing materials and of labour conditions. 

N. B. A discomit of 50% on published prices will be allow¬ 
ed on orders received from Universities, Recognized Societies, 
Associations, Institutions, Public Libraries, Educational Societies, 
Religious Institutions, etc. 
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^ramaua Bhc^avan Mahh^a, 

Volume I. Part I. 

CHAPTER I. Jtva Tattva and A-jtva Tattva-Ktads and 
Varieties of Souls- Sthavara Souls-Nigoda Living Beings-Tras 
(mobile) Souls-Varieties of indriya Souls-Nlrakas-Tiryancas— 
Manusyas-D^vas-Kinds of Tiryanca Pancendriya iSouls-Sthala- 
cara-Jalacara Kh^cara-Tiie Universe, 

CHAPTER 11. Siv-d^va-'Arliut Dbva-Su-guru-Su-dharna; 
Ku-d^va Ku-guru-Ku-dharma-Mithyatya-Kinds of Mithyatvar- 
A-»virati-Pramada-Kinds “of Pramada-KaSayas-Kiads of Kasayas- 
No-kaSayas-Yoga. 

CHAPTER ni, Samyaktva-Kinds of Samyaktva-Story of 
the Farmer-Signs of Samyaktva. 

CHAPTER IV. First Previous Bhava of ^rama^a Bhaga- 
van Mahavira-King ^atni-mardana of Jay anti Nagari-Nayasara- 
going to neighbouring forests for bringing timber-Nayasara givi¬ 
ng food and drink-materials to Sadhus who had lost their way 
in the forest-Preaching of Dharma-Varieties of Dana-^lla (cha¬ 
stity )-Tapa4 (austerity )-Bhava-Samyaktva. 

CHAPTER V. Second Previous Bhava ( as a celestial beiiig 
in Saudharma dbva-loka-Dbvas or Celestial Beings-Kinds of 
Bhavana-pati gods-Elinds of Vyantara and Vana-vyantara gods- 
Vaimanika gods-Number of VimSns (celebtial cars)-Colours of 
Vimans-Height-Age-limit-Food-RespiratioiM-Le^yas etc. of Cele¬ 
stial Beings-Previous Bhavas of Celestia] Beings-Future Bhavas 
of Celestial Beings. 

CHAPTER VL Third Previous Bhava. Raja R^bha^^a 
of Visits Nagarl-Pik$ of Ri^ Rlabha-'d^a^RMrala ' Jwi aa of 
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Bhagavan B^bha Swaml-’Final Emancipation of Maru-d^fi Mata- 
Sermon of Bhagavan ^rl Esabha Swaml-Birth of Marici-Dtksa 
of Marici Kumara-Story of Angara-dahaka-Marlci Muni be¬ 
coming slack in performing religious duties-Marici Muni assuming 
the apparel of a Parivrajaka-mendieant-Bharata Chakravartin 
orders out five hundred buUock>carta full of food and drink mate- 
rials-Ttrthahkara Bhagavan ^rt H^bha-d^va goes to Mount 
As^apada.-Explanation of avagrahas-In the Samava^ara^a there, 
Bharata Cakravartin asks the Bhagavan whether there will 
be any other person who will become a Tirthankara like him¬ 
self in future or not 1 On Bhagavan’s pointing out to him, his 
own son Marici, who was sitting in a corner-dressed as a 
Parivrajaka-as a future Vasud&va, a future Cakravartin, and 
as a future Tirthankara, the delighted Bharata Cakravartin went 
to Marici and paid him homage as a future Tlrthahkara- 
Marici rejoicing with joy and dancing frivolously out of pride 
for his noble birth, incurred the evil jKarma of birth in low 
famDies-Nirvana (Pinal Emancipation } of Tirthankara Bhagavan 
Sri Bf^bha-d^va Swami.-Kapila becomes a disciple of Ma- 
rlci-Some considerations about birth in a low family-Knrma 
Philosophy-Kinds of Karmas. 

CHAPTER VIL Fourth Previous Bhava as a god in 
Brahma dbva-bka-Fifth Previous Bhava as a Brahma^^a named 
Eauiika in Kollaga village-Sixth Bhava as a Brahmana named 
Puspamitra in Sthu^aka village-Seventh Previous Bhava as a 
god in Saudharma dbva-loka-Eighth Previous Bhava as a Br&> 
hmaQa named Agnidyota in Caitya-sannivNa-Kinth Previous 
B^va as a god in Hftna d^va-loka-Tenth Previous Bhava as a 
Brlhma^a named Agnibhcti in Mandirs village-Eleventh Previ¬ 
ous Bhava as a god in Sanat Kumara dbva-ioka-Twelfth Previ¬ 
ous Bhava as a Brahmana named Bharadhvaja in Svbtambika- 
T1 irtecnth Previous Bhava as a god in Mahbndia d^va-loka 
Fourteenth Previous Bhava as a Brahmaqa named Eapila of 
Bajagriha Kagara-Fifteenth Previous Bhava as a oharming god 
in Biahna d^va^lolok 
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Vol I Port I 

Royal Octavo Size. CIotH-bound with Illustratioiis. Pages 
about 400. Price in Union of Hindusthlna. Ks. 8 (Eight). Pack¬ 
ing and Postage extra. Foreign 16 s. U. S. of America. 4-0-0. 

^ramatja Bhagavan MahlVira, 

Vol I Part II 

CHAPltel T. Sixteenth Previous Bhava-Birth of Vi^va- 
hhcti Kumara-Vi^vabheti Eumara going to Puspa-kara^daka 
garden for amusement during Spring-Festival-Vi^vabheti Kuin&* 
ra treacherously sent with a large army to fight with a frontier 
feudatory prince at the instigation of Queen Madana-l^kha. When 
Vi^vahheti Kumara returned home he realised that it was a 
well-designed plan of Madana-l^kha to drive him out from the 
garden to make room for her son Vi^akha-nanfii, Becoming 
enraged at this insulting diplomacy, Vi^vabhuti Kiimlra renoun¬ 
ces the pleasurable enjoyments of the world and he takes Bhaga- 
vatl Dlksfi at the hands of Aoarya Sambhtvti Sari. Vi^vabhiiti 
Muni practised severe austerities during his ascetic life and went 
to various towns and villages with the obiect of preaching the 
principles of the Tlrthankaras-When Vii^vabhcti Muni-whose 
body had become greatly debilitated by continuous fastings and 
strict penances-was going for alms after a continuous fasting of 
one month at Mathura (Muttra 1, ho was accidentally knocked 
down by a rushing cow. On seeing that Vi^vabhuti Muni had 
fallen down on the ground owing to a strong impact with the 
body of the cow, his cousin Vi^akha-nandi who had gone to 
Mathura with a number of his attendants on his marriage-cere¬ 
mony with the daughter of the king of that place, began to 
oraok jokes at the withered condition of the body of Vi^vabhiiti 
Mum. The penitent Muni was greatly offended, and he made a 
my&Qa-nidana-( a firm determination) to he able to possess after 
death, sufficient strength to kill all those persons at one blow, 
by way of revenge. Although Vi^vabheti Muni was repeatedly 
advised by Sthaviras and others to desit feom the attempt, he 
did not leSve off his firm resolution, and having died without 
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expiating for his sinfal aot eren on his death-hs'l, he was bom 
as a goi in Mahl-inicra d^va-loka-^arenteenth Prarious Bhava 
as a brilUant goi in Maha-4ukra d&va-loka with an age-limit 
of seventeen (17) sagaropam years. A-ppandix Xo. 4 cjontaining 
Some Note-worthy Points about the Sixteenth Previous Bhava 
of ^rama^a Bhagavan Mahavira. 

CHAPTER n. Eighteenth previous Bhava ^of ^ramana 
Bhagav&n Mahavira-Tripris^ha Vasud^va-Queen Bhadra-the 
chief consort of the king-(King Ripu prati-^atru of Potanapura)- 
gave girth to Acala Kumara portended by four Groat Dreams- 
Aflter a few years, birth of a daughter named Mrigavati to Queen 
Bhadra-When Mrigavati attained youth and marriageable age, 
King Ripu prati-^atru becoming greatly enamoured with her 
exquisite beauty and blooming charms, publicly and shamelessly 
contracted marriage with his own daughter disregarding violent 
protestations 4om Queen Bhadra, Acala Kum&ra, family-mem¬ 
bers, feudal princes, ministers, religious preceptors, and from a 
large majority of citizens, who were painfully grived at such an 
un-natural and utterly disgraceful alliance, and, having made her 
his chief queen, he began to enjoy worldly pleasures with her. 
Queen Bhadra-the girl's mother-becoming displeased by this 
heinous aot, and greatly distressed by public censure, went away 
to her parents' house in the Deccan and passed her days in 
mourning. 

The parents of Queen Bhadra were very wealthy. A nice 
town named Mahb^varl-complete with high city-walls, beautiful 
buildings, temples, dharmai$3lls (inns for travellers), cattle- 
camps, big market-places, and gardens inhabited by wealthy 
nterchants-was built for her and it soon became a very flourish¬ 
ing city in the South. 

By this heinous act on his part, King Ripu-prati-iatru, 
came to be, afterwards, called Praja-pati. (literaUy, husband of 
one's own progeny ) ^y the people, on account of his havii^ a 
dMijins of scecul irteroourso with his own daughter. The soul of 



I^livabhdti Moni, descending from MahS^^ukra d^ra-lokai assuiii>' 
ed the form of a foetus in th^ womb of Mrigavati-dbvX portend¬ 
ed by seven great dreann.-Birth of Tripris^ha Vaaud^va-Gele- 
bration of Birth-festivities.-Attainment of youth-Cleverness in 
wrestling, use of war-like weapons and various arts and sciences- 
Prati-Vftsu-d^va, A^vagrlva of Rajagriha Nagara.-The soul of 
Vi^akha-nandi Kumara born as a lion in a den near the rice- 
fields of the frati-Vasud&va-One day, Prati Vasud^va A4vagri- 
va, invited a very clever astrologer into his private-chambers 
and confidentially inquired as to how and by whom he wiU 
meet with his death-The astrologer reluctantly hut positively 
replied:—king I I can see that your death will be caused by 
the powerful man who w^l easily kill the lion living in his den 
in your rice-fields and the mm who will insult your messenger 
Caijda^bga so widely respected by all your feudatory kings.”- 
The lion in the rice-fields of Prati-Vasulfeva Asvagriva was 
doing much damage to the cultivators of the fields, and so, they 
requested him to afforvl them suit.ible protection. Thereupon, 
Prati-Vasud^va Asvagriva sent orders to his sixteen thousand 
feudatory kings to give their services by turns, for the protect¬ 
ion of his cultivators.-The Prati-V.4sudbva, then, inquired of his 
ministers as to who were very powerful among the young prin¬ 
ces of his feudatory kings. The ministers said “We cannot de¬ 
finitely say, hut we have heard that both the young princes viz 
Acala Kumara and Triprist^ha Kumara of King Prajapati are 
clever and powerful. Thereupon, Prati-Vasudbva Asvagriva, sent 
an order through his messenger Cagdavbga, to King Prajapati 
to come and see him immediately.-At the time when Caodavfega 
arrived at Potanapura, King Prajapati, his princes, family- 
members, and some citizens had met together in the Inner Court 
of King Prajapati, and there was excellent dancing, dramatic 
performance and great rejoicing going on. Now, Candav^ga, un¬ 
obstructed by any rules of decency and un-prevented by any 
door-keeper, at once rushed into the private chamber of the 
Inner Court, and abruptly commuuicated the message to King 
Pr^Ipati«The king hurriedly got up from his seat, to receive 



tlie messdogteir aad thore occurred a sudden brealc in the roTehry. 
Prinoe Tripris^ha Kunalra bacanair greatly enraged at the rude 
behaviour of the Prati-Vasud^ya’s moasenger and having dealt 
him blows with his fists, feet, and stick, he took back all the 
valuable presents received from king Pfajapatu Now Prati-Vasu- 
d&va Aivagriva became very angry on hearing about the insult 
to his messenger and he realised that the first part of the fore¬ 
telling of the astrolger-that the man who would insiilt his messen¬ 
ger Oandavbga will cause his death-may turn out to be true. 
So, he at once sent another messenger to Prajapati and ordered 
him to go immediately to rice-fields, and to give protection to 
his cultivators against the ravages of the lion lurking there. 
King Praj&pati became ready to go there, but both his princes 
viz Aoala Kum&ra and Tripristha Kumara vehemently implored 
him not to undergo the risk on account of his old ago, and they 
went there with men and materials, against his wish. When 
nearing the den of the lion, Tripristha Kumara left his men and 
materials at a distance, and he went on fI>ot to the den, without 
carrying any weapon, and unaccompanied by his own brother 
and unassisted by any of his numerous soliiers, as he thought 
it contrary to all rules of justice fjr hunters to take with them 
a clever party of numerous well-selected persons fully equipped 
with various destructive weapons, on horse-backs or some such 
vehicles, for attacking a single, solitary tiger or lion, posting 
themselves on high platfwms erected on tall trees or protruding 
rocks on mountain-peaks. Standing fearlessly just near the 
entrance of the den, Tripristha Kumara repeatedly coaxed the 
lion for a duel fight with himself, and, as soon as the lion jump¬ 
ed on him, Tripristha Kumlra, at once caught hold of the lioifs 
upper jaw and tightly grasping his lower jaw into his left hand, 
he readily out the Hon into two vertical pieces. When the lion 
died, the cultivators were greatly pleased with the bravery of the 
prinoe. On his return towards Potanapura, Tripristha Kumara 
instructed the cultivators to give the lion’s skin to Prati-Vasu- 
d^va Aivagrlva, and to inform him that as the lion was now 
deadi hb rioe-fields will« .for the present, be free from danger. 
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When beth the princes of king Prajapati returned home witb 
their party, K-iug Prajapati was extremely delighted and there 
was great rejoicing in the town. When the oultiyutors narrated 
the unique bravery of Tripristha Kumara in killing the Hon 
before Prati-Vaaud^va Asvagriva, he became alarmed and he 
began to bo convinced more about the truth of the fore>telling 
of the astrologer viz that his death would be caused by the 
person who insults his messenger Caqdavhga, and, also by the 
person who kills the lion. With tne deceitful idea of killing both 
the princes of King Prajapati, the Prati-Vaaud&va Atvagriva 
sent another messenger to King Prajapati and told him-“(io and 
tell Prajapati, since you are too old to serve, you send both 
your priuces-Acala Kumara and Tripris^ha Kumara-to me for 
my service. They will be very amply rewarded with large estates 
and money, and they will have higher dignity among feudatory 
kings. In case, you caimot act according to my orders be ready 
for a fight at the earliest moment.” Being quite unwilling to 
part with his only princes, King Prajapati, rejected the offer, 
and made preparations for a fight. Armies of both the sides 
met with each other, and after a severe fight for a few days, 
Prati-Vasudfeva Asvagriva w'as killed by Tripristha Kumara. 
When Prati-Vasu<Jbva Aivagriva was dead, the gods and semi¬ 
gods, who liad gone there to witness the fight, poured showers 
of fragrant tiowers and scented powders over the head of Tripri¬ 
stha Kumara and armomiced :-*‘0 Kings 1 This Trix>ristha Kuma¬ 
ra is born as the first Vasud&va in the Bharata-ksetia, owing 
to his meritorious deeds of previous Hves. You, therefore, leave 
off your euuiity towards him, seek his protection, and do respe¬ 
ctful salutations to him. Ail the fendatory kings of Prati Vasu- 
d^va Aivagriva fell at the feet of Tripristha Kumara and acce¬ 
pted him as their supreme lord. On seeing that all the feudatory 
kings of Prati-Vasud^va A^agriva bad accepted service under 
Tripri^ba Kumara, the queens of Prati Vasud^va went to the 
place where his body soaked in blood and mud was lying, and 
having lamented for a long time, they ordered their servants to 
framate his body with due respeat When Triprhj^bn Kmim 



returned to Potanapura there was great rejoioing in the town. 
After staying there for some time/ Tripris^ha Vaaud^va carry¬ 
ing with him cakra, chatra> dhanusyai magi, gada etc. went 
with a large army for dig-vijaya. In course of time he brought 
under his supreme authority, half the continent of Bharata- 
ksetra and thousands of feudatory kings. Having conquered the 
kingdoms of Anga (country near Modern Bhagalpur on Coroma¬ 
ndel coast S. India ) Vanga ( Bengal) Kalinga (district) and 
having established his own officers there, he went to Magadha- 
de^a (Southern Bihar). There, he merrily lifted up, like an um¬ 
brella, over his own head a very huge stone-slab which could 
be lifted by ten million persons collected to-gether, and being 
praised by the kings and bards, he went in the direction of 
Dandakft-ranya (a forest in South Deccan) and having located 
his army there, he passed some days in the forest. One night, 
when all the ,people of his camp were fast asleep, Tripris^ha 
V&sud^va, unnoticed by any of his numerous watclimen, went 
out from his camp, and as he was walking alone silently, he 
heard a gentle noise coming from a distance. He went in the 
direction of the noise, and as he entered a thick forest full of 
numerous tall trees, he saw a man bound to a tree. Tripris^ha 
Vasud^va went quite near the tree and asked the man as to who 
he was and why he was thus bound. The man replied ;-^*0 worthy 
sir I please make me free from my ties, and I will narrate my 
account. The Vasudbva cut the ties of the man with his discus 
and set him free. The man, then, said 1 am a vidyadhara 
( a class of demi- gods ) named Ratna^ekhara. Vijayavati-tho ex¬ 
tremely beautiful and charming daughter of the king of Simhala- 
dvlpa (Island of Ceylon) was to be given in marriage with me, 
and when 1 reached this place with all my marriage prepara¬ 
tions on my way to Simhala-dvipa, an inimical vidyadhara 
named Vayu-vbga, forcibly snatched away everything from me, 
and reduced me to this state. ** Tripris^ha Vftsudbva, then asked 
himBeing h vidy&dhara ( a dejni-god), why are you desir¬ 
ous of marrying a human female ? The vidyadhara said :-**0 illu* 
utrious man 1 U rery beautiful and channa are uniqiM,* 
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With the consent of the vidyadhara, Tripris^ha Vftsud^ra 
made up his mind to have regular marriage with her and baTe* 
ing gone to Simhala-dvipa, he married her. Triprit^ha Vasud^va 
stayed there only for a few days, but returned to Potanapur 
leaving Vijayavati there-Coronation of Tripris^ha Kumara as 
Vasudhva-Arrival of Tirthankara Bhagavan ^ri ^rhyamsa Nath- 
Preaohing-Acceptance of Samyakta by Acala Kumara and Tri- 
pris^ha Vasudiya-Pouring of hot molten lead into the ears of 
his bed-chamber attendcnt-Death of Tripris^ha Vftsudbva and 
his birch as hellish being in A-pratisthana Narakavasa (dwelling 
for hellish beings) of Tamas-tauia ( Seventh ) Hell-Arrival of 
Dharma-ghosa Acarya-Preaching-Diksa of Acala Kumara. Acala 
Muni-Severe austerities-Muksa. 

CHAPIER ItT. Nineteenth to Twenty-second Previous Bhavas. 

CHAPTER IV. Twenty-third Previom B^cva-Priya-rnTtra 
Cakravartin-Conqiiest of continents-To M^adiia Tirthap-To 
Varadama Tirtha-To Prabhasa Tirtha-To the temple of Sindhu- 
dhvl. Kumara-d^va of Vaitadhya-giri-Kritamala-dbva of Tamisra 
Gupha-Fight with mlecchas-Return to Meka (capital city) with 
thirty-two thousand feudatory kings-Coronation as a Cakravar- 
tin-Pestival lasting for twelve years-Renouncing the world-Dlk- 
sa on hearing the preacting of Pottillacarya-Ascotio life*Oa 
death-Twenty-fourth Previous Bhava-Birth as a very prosper* 
ous god in oukra dbva-loka. 

CHAPTER V. Twenty Fifth Previous Bhava^Bisth of 
Nandana Kumara-With advancing age, Nandana Kumara became 
profioient in various arts and soiences-At the proper age, his 
&ther King Jita^atru, thinking him quite suitable, installed him 
as a king in bis own stead-Arrival of Po^^illacarya-His Prea* 
ching-Story of King Narasimha-Campaka-mala-Barrenness-Oon- 
sultation with ministers-Arrival of Ghora^iva-Ghora^iva going to 
burial-ground for accomplishment of spells-Duel-fight of King 
Narasimba with Qhoraiiva-Fainting of Ghora^iva-Appearance of 
^rX-dhvl-A boon from the goddess-Bequest of Ghoraiiva to allow 
him to enter burial-^ound fire ht puriiioeti^D of hie line^ 
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Ghora^iva gives his owa aoeount-Fight between two vidy ad haras- 
SoiJiadatta-Mah&kala-Caaipakar*ma(a-6irth of Nari-vikrama-^ilar 
vatl-Xara-vikrama Kumara subluing Jaya-kunjara elephant- 
D^hiia~Samanta-bhadra Sari-Preaching-Nandaiia Baja renounces 
the worU-Diksa-Ascetic Life-Severe austerities.-Meditations of 
Nandana Mam on Death-bed. 

OHAPrJBR VX. Twenty-sixth Previous Bhava, 

Vol I Part a 

Royal Octavo Size Pages about 450. Cloth-bound, Price In 
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^rainana Bhagavlji Mafihvircu 

Vol il Part I 

ft- 

Introduction.-^ 

CHAPTER I, Descent from Praoat dbva-loka-Conception- 
Vision of Dreama-Description of 5akr^adra-Kartika ^5^ha Katha- 
^akra-stava. 

CHAPTER IL 5akra-stava (contd)-Ten Strange Evonts- 
Birth in High and Low familios-Bed-chaiuber of Tri^ala-dbvl- 
Vision of Dreams-Description of the first Four Dreams. 

CHAPTER in. Description of the Remaining Ten Dreains- 
Night-vigil-Siddhartha rising up in the morning-Going for 
exercise, bath etc.-Calling for Interpreters of Dreams-Assembly- 
hali-Arrival of Interpreters-Story of 600 warriors, 

CHAPTER IV. Explanation of the fruit of tbo dreams- 
Increaso of gold and wealth in the palace of Siddhartha-Imnio* 
bility of the foetus-Lamentstions of Tri^alft-niata-Determination 
of Vardhamana Kumara not to renounce the world during the 
life-time of his parents-Movements of the fottus-Rcjoicing- 
Valuable information about the nourishment of the foetus-Birth 

Vaai riKtt^maima. KiitniF a. 



CELAPTSR V. Horoscope of Tardhftmlna KamSra^ 

CH APTER VI, Colebratioa of Birth-festival by Inaras and 
go(1s an i gO'ble3ses-A.bhis^ka (anointing ) by In Iras and gods 
s anl g vUasses on Mount Su-M^ra, Celebration of 
Birth-festival by Siddhartha, 

CHA.PTER Vn. Eirly Iiifi-N’aming-Playing with boys- 
Moleatation by a pisaca-^doing to School-Youth-Marriage- 
Family Relatiori.-Djath of P.irents-R^qucst to King Nandivar- 
dhana for permission to renounoe the worid-Samvatsarika Dana- 
Request of Lokantic gods to Vardhamana Swanii. 

CHAPTER Vni, Diksa Mahot'=!ava-T)iksa. 

CHAPTER IX, Period of Chad’uastha Kala of Ascetic Life- 
First Year of Ascetic Life-Going to Krirmlra-grama-Romaining 
in Ksyotsarga outside the viUago-Gift of the half Jthe portion of 
divine ginnent to S >;ua Brahmin-Molestation from a oowherd- 
Wont to Kollaga sanniv&sd early next morning-Break-fast atthe 
house of a Brihmin naTno l B ihula-Wont to Moraga sannive^a- 
Guest of Tvalana -^.iraia in one of the cottages of Dnijianta 
hermits-Taking of five abhigrahas (ruirior vowsWWent to Asthi- 
ka (Nfardhaminal gra ni-fy>sf Rainv^Seasott at Asthika-^v^r^ma^ 
passed with a continuotis fasting of eight periods of a fortnight 
each-Molestation from <^til;ipli)i Yaksa-Ten Gre.at Dreams-Astro¬ 
loger Utpala saying out the meaning of the dream's Year 
of Ascetic /L//‘^-Mopaga saunive^a-Anchandaka-To Uttara Vacala- 
On the way, while crossing the bank of Suvarga-kula River, the 
remaining half of the divine garment slipped down from the 
shoulder of the Bhagavan and was taken away by Soma Brah¬ 
min who was following him f»r the other half Kanaka-khala 
a^rama-Oaijd i-kausika sarpa-Gobhadra-Vidyasiddha-Candralbkhft 
-Candrakanta-Dharma-ghoSa sOri-Preaching-Mnni Qobhadra- 
Cai)d ikau^ika tapas-Cagdikausika sarpa biting Bhagav&n-Enlight- 
ening Oagdakau^ika sarpa-Svetamhiks-Pradb^i king-On way to 
Surabhipura-Meeting of Prade^i.Biia-Orossing the River Ganges 
in a small wooden boat-Molestastion firom-Niga^ Sudans^ra d&va 
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(ioul of the lion seftred into two pieees by Triprit^ha Vlstt- 
db7a}>Kambala ani Simbala d^vaa cams to the resoueof the boat- 
ThugagasaQaiv^^a-Puspa astrologer-Pestlval at Bhandir Vaua 
Going to Rijagrlhai Jinaias ani Si Ihu-dasi-Sacond Rainy 
Season at Nalanda (a suburb of Rljagriha )-in the house of a 
weaver named Arjuna, observing four fastings of one month eaoh. 
First breakfast at Vijayaieth’s house.-Seeind breakfast at Anan- 
da^eth's hou3e.~Third at Sunanda Beth’s h3US8 and the Fourth 
breakfast was at the house of a Brahmin named Bahula in 
KoUiga sannivbk-rAfri Year of Ascetic L?/i?-G^ing to Suvariya 
khala grama-Oowherds preparing rioo-puiling in an earthen pot 
-Go^ala becomes a niyata-vaii-To Brahmaija grama-Upananda- 
Going to Campa Nagari for rainy season.-Tiiird Rainy Season 
at Campa Nagari doing various ftsanas (meditative postures) and 
observing two fastings of two months each-Zbar/A Year of 
Ascetic Life-^&ai to Kollaga Sannivb^a-In meditation outside 
the village-Simha and Vidyunmati-Qo^ala beaten-To Patr&laka 
grama-Khaniaka and Dantalikl-Goiala beaten-To Kumara Sanni- 
ve^a-M itti Candra Aearya killed at night under suspicion of a 
thief->Mahotsava by gods-To Oauraka-grama-Go^ila bound to a 
wooden frame on suspicion of being a spy frpm enemy-regions 
and when ^ramana Bhagavan Mahavira was being similarly 
bound he was set free by two female hermits Soma and Jayanti 
sisters of astrologer Utpala. Went to Prisma Champa.-Fourth 
Riiny Season at Pris^ Campa observing a fasting of four 
months and practising various ftsanas (meditative postures). 
Breakfast outside the town-P///^ Year of Ascetic L(/e-Went to 
^ravast! and remained in kayotsarga outside the town-Pitridatta 
and his wife Mritavatsft-To Haladruta-grama-In meditation un¬ 
der a haridru tree-Scorching of both feet-In the temple of Vasa* 
dbva at Mangala-To Kalumbuka-grama-M^gha and Kala-hastl*. 
To Rl^ha-bhftmi-(Mur3hidabad District) molestation from vulgar 
people-To Furpa kala^a grftma molestation from two robbers-To 
Bhadilla Nagari ( capital town of Malaya ).-Fifth Rainy Season 
at BhadiUa Nagari observing fasting of four months practising 
various ' meditative postures Year of Ascetic Lije-^o 
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BLayali SamigaiBa-'Jambcksanda-Tambftya sanmT^sa^-Nandi^Vna 
Sthavira-Go^alaka had quar/el with some of his pupils- 
Kapiya Sanniv^ia.-Imprisoned as spies but set free by two 
parivrajikas named Vijaya and Pragalbha.-To Vai^ali. Go^ala 
becomes sefw.rated-Stayed at a blacksmith's work-shop-Asault 
by the black-smith-Went to Gramak sanniv^^a-Bibb^laka Yaksn. 
History of BibbMaka Yakra-To ^ali^irsaka grania-It was winter 
time-Molestation from Kataputana Va^a-Vyantari. To BhadrikI 
Nagari-Sixth Rainy Season at Bhadrika Nagari-observing a 
fasting of four monlhs-At this place Bhagavan. acquired Loka- 
vadhi Jhana while experiencing the molestation of Kataputana. 

CHAPTER X. Period of Chaduiastha Kala (Cont) of 
Ascetic JjxfQ-Seventh Year of Ascetic f.//<?.-Went to Magadha- 
db^a and stayed there moving about during winter and summer 
months and practising various vows.-To Alambhika Nagarl— 
Seventh Rainy Season at Alambhika observing a'fast •)f four 
months,-Eighth Year of Ascetic L//<?-Went to Kundaka sanni- 
vb^a-Maddna sannive^a-Bahusala-Lohargala-Caught under sus¬ 
picion of a spy and brought l)efore King Jitsatru but set free 
by the advice of astrologer Utpala who Imppened to be with 
king-T\> Piirimatala-In meditation outside the town. Vaggiira 
sravaka-To Rajagriha-/?4?^//f Rainy Season at Rajagriba obser¬ 
ving a fjisting of four months-/V/«fA Year of Ascetic Life-Y^\ih 
the idea of destroying many Karinas simultaneously, Bhagavan 
went to Yaira-bhtimi. Harsh molestation from arihrya (uncivi¬ 
lized ) people for six months. Ninth Rainy Season in Vajra- 
bhurui with a fasting of four months-Tenth Year of Ascetic 
Z.(/if-To Siddharthapura and Kurma-grama. Questioned by Go^ala 
about the tila plant-Vaisyayana Tapasa outside the village-Jest- 

by Go^ala-Throwing of Tbjo-lbsya towanis Go^ala whose 
life was saved by Bhagavan by the use of ^ita-lb^ya. Goi^ala 
gets separated-To Vai^ali Nagari. ^ankha, playmate of Siddhar- 
tha Raji, honoured Bhagavan with devotion-River Gandakika to 
be crossed by boat-Boatman detained him for fare but was soon 
set^free by!Oitra, the daughter’s son of ^afikha-Went to;^Vftiji3ya 
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grams and remafned in Kayotsarga outside the town. Anandaii 
srlTaka, foretold through his Avadhi Jfiftna, the Bhagavarfs 
acquisition of Kerala Jflana within a few years-To ^ravastl. 
Tenth Rainy Season at ^rarasti Nagarl observing a fasting of 
four months-Eleventh Year of Ascetic Life-Jn Eayotsarga at 
Sanusastika observing sixteen fasts and practising Bhadra, Maha 
bhadra and Sarvato-bhadra Pratima-Breakfast at the house of 
Ananda Gathapati-Went to Dradhabhumi full of nelbcchas (bar¬ 
barians )-Remamed in contemplation in a temple of Polasa Yaksa 
outside P^dh&la grama-Molestation from Sangama dbva-Twenty 
tormenting harassments during one night-inability to get pure food 
for six months as it was daily polluted by Sangama. Having 
failed in his attempt, Sangama goes away .-Sangama driven away 
from dbva-loka-Break-fast at the house of an old cowherdess- 
To Alambhika-Stuti by Vidyut Kumar^ndra-Svetambika-Xagarl 
-StutI by Harissaha Tndra-oravaSti-The idol of Skanda-Kau^am- 
bi Nagari-Cifadra and Scrya in mula (original) vimana-Vanv 
rasi NagarX-Stuti by Saudharmbndra-Rajagriha-Stuti by Ran^- 
ndra-Mithila Nagari-Honoured by King Janaka and extolled by 
Dharaij^ndra-To Eleventh Rainy Season at Vaisali-In 

contemplation with a fasting of four months-Stuti by Bhctananda 
(King of the Bhujanga-dbvas )-Jtrna 5e^ha sravak-Abhinava 
5r&s^hX-K&vali-dfesana-7w^v/A Year of Ascetic Life-hit^r break¬ 
fast at Abhinava v^r^s^hi’s house, Bhagavan wrent to Susumarapura. 
In contemplation under a A^oka free in A^oka-kha^da-Utpata 
of Camarbndra-History of Camarbndra-To Bhogapura Nagara- 
molestation by a ksatriya named mahendra-To Nandi-grama. 
Adorred by Nandi (a friend of King Siddhartha). To Mendha- 
ka-grama-Molestation by a cowherd-To Kau^ambX NagarX-King 
^at&mka-MrigftvatX-Abhigraha (vow) of ^ramana Bhagavan 
Mah^vXra-King Dadbiv&bana and Queen DharinX of Campa 
Nagari-Vasumati daughter of Dhari^l-Dhanavaha ^e^ha and 
Mflla ^ethani-Candana-Pitiable condition of Candani-FulBlment 
of the abhigraha of ^ramaipLa Bhagavan MahavXra-Bhiksa of 
dry XJdada beans from Candanl. To Su-mahgala-grama-Stuti 
by Sanat Kumara Indra-To Suk^btra sannive^a-Homages by 
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Indfa of Mah^ndra d^ya-loka-To Palaka-grama^Moleistation by 
Dhahila-Went to Campa Nagarl-Twelvth Rainy Season at the 
Agnihotra-sala of Svatidatta BrahmaQa at Campa Kagari obser* 
ving four fastings of one mouth each, and attended constantly 
by MaQibhadra and Purnabhadra Vana-vyantara Ilndras-Svati- 
datta asked a number of questions on AtmS (Soul) to ^rama^a 
Bhagayan Mah&vira and they being answered in detail to his 
entire satisfaction, the Brahma^a was greatly - pleased, and he 
had high respect for Bhagavan- Thirteenth Year, of Ascetic Life- 
To Jrimbhika-grama. Indra did dramatic performance before 
Lhagavan and said that he would have Ebvala Jiiana on a cer> 
tain day-To M^dhaka-grama-Homage by Camarbndra-To Sag- 
in; ni grama and remained* in Kayotsarga outside the village- 
IV* olestation from a cowherd-Thrusting of pointed sticks into 
both tfie ears cf 3 hagavfin-Went to Madhyam Apapa Kagari- 
Sidclhartha Vanik and Kharaka Vaidya saw Bhagavan with the 
^alya when he went to Siddharth’s house for aIVns-Both the 
Vaijik and the Vaidya followed Bhagarfin and they removed the 
sticks from his ears when he was in Kayotsarga. Thus ^ramaqa 
Bhagavan Mahavira passed years (Twelve years and a 
half) as a chadmastha Ascetic. 

Vol II Part 

Pages about 700. Cloth-bound. Price in Union of Hindus- 
than Bb. 13. 3 acking and Postage extra. Foreign 26 s. U. 
of America. $, 6. 50. 

^ramai^a Bhagavan MahaVira, 

Vol II Part 11 

CHAPTER I. Acquisition of Ebvala Jfiana at Jrimbhika- 
grama-First Samavasarana-L harma-db^ana*To Madhyma Nagari 
-Samavasara^a and Dharma-de^ana in Mahasbna Vana-Eleven 
Brahmin Teachers (Indrabheti with his two brothers and others) 
do*ng Yajfiaoceremonie 4 at ihe house of Somilacarya-Pratibho- 
ifuk- nd blkia of Eleven Teachers with their ^00 pupils-^App* 



20 


ointment of the Eleven Pandita as Qaijadharas (chief disolples) 
and as teachers of their own pupila^Uiksa of Candana-Establish- 
ment of ** Catur-vidha Sahgba " consisting of Sadhus-Sadhvis- 
«S>avakaa and ^ravikas-Explanation of the applicability, with three 
nisidyas, of the Universal Law of “ ^ ’it ^ 

Uppnnnhi va, vigarubi va, dhuvbi va (of Production, Destruction 
or Permanence) to all objects of the Universe and the Preparation 
of the Dvada^angi of the Jaina Scriptures on Vai^^ha sud 10 
(Tenth)-Weut to Rajagriha along with his samudaya of 4411 
pupils. Samavasaraija-Dharma-d^sana-Acquaintance with King 
orfegika, queens, princes, and other members of the royal family- 
Dlksa of princes M^gha-Kumara, Kandishija-Sarny aktva of Prince 
Abhaya Kumara, Sulasa etc.-King ^r^nika and several persons 
had perfect faith in Jaina Religion-1 hirteenth Rainy Season at 
Rajagriha. 

CHAPTIJR IL Fourteenth Year of Ascetic Life-V^QxA to 
Vidbha-To Brahinaga-Kuijda-grama-Dharuia-d^^ana-Diksa of 
Jamali and Priyadar^ana-Diksa of Rishabha-datta and DbvS' 
nand&.-Gautama Gaoadhar*8 questioning and its answer about 
D^vananda-Fourteenth Rainy Season at Vai^ali-/7/f^£^/7f/E War q/* 
Ascetic L//(?-Went to Kau^ambi-King Udayana-and Mrigavati- 
Jayanti ^ravika-To ^ravasti-Diksa of Sumanobbadra and 
Supratis^ha-To Vagijya-grama-Ananda ^ravaka took the vows 
of a ^ravaka. Fifteenth Rainy Season at Va^ijya-grama. 

CHAPIER III. Sixteenth Year of Ascetic Life-Went to 
Magadha-after the sainy season-Rajagriha-DikSA of ^alibbadra 
and Dhanya ^et|ba-Sixteenth Rainy Season at Rajagriha Nagari. 

CHAPTER IV. Seventeenth Year of ALScetic Life-Went to 
Campa Kagari-Idahaccandra Kuniara-His Perva Bhava-Dik§a~ 
To Vitabhaya Pattana-King Udayana was extremely glad to 
receive Bhagavan-Dlk^ of Udayana-Journey to Vid^ha was 
very long and severe during summer-Many Sadhus suffered 
hrom hunger and thirst Cartfuls of sesamiun seeds on the way- 
Kaiuadhva ^rAvaka-Molestation to Kamadhva-To Vioijya-^grama. 
Seventeenth Baia^ Season at Va^yya^gram,. EigMwUh 
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Ascetic Life^Vfent to Benares-Vows of ^ravaka-dharma taken by 
millionairs Culaniplta and his wife ^yama and Surad^va and his 
wife Dhanya-Bhagavan highly honoured by king Jita^atru of 
Benares-To Alambhika-Vows of ^ravaka-dhanna taken by the 
milUonair Culla^ataka and his wife Bahula-Poggala Parivr&jaka. 
His Vibhanga Jfiana and Diksa-To Rajagriha-Diksa of Mankati- 
Kim-krama, Arjuna-Ka^yapa, Vatsa, Mbdha etc.-Eighteenth 
Rainy Season* at Bajagriha. Nineteenth Year oj Ascetic 
L(^-Stayed at Rajagriha for some time after the rainy 
season-Meetings with King <$regika became more frequent-inci¬ 
dent of a leprous man rubbing infections purulent matter on the 
body of SramaQa Bhagavan Mahavira-Questions about the lepro¬ 
us nian-Foretelling about ^rfenika. Proclamation of King Srfenika- 
ArdrakairKumara receives an image of Adinath Jine^vara, as a 
present from Abhaya Kumara-Jati-smaraija-Ardraka Kumara 
secretly leaves his home and comes to India-Take8% diksa-Marri- 
age with ^rimati at Vasantapura. Again he takes diksa after an 
interval of Hi years and goes to Bhagavan-On the way he 
meets with and discusses with Goi^ala, Brahmaija sannyasins, 
hasti-tapasas etc. Diksa of Abhaya Kumara. Some stories about 
Abhaya Kumara-Diksa of thirteen queens and twenty-three 
princes of Sr^qika. Nineteenth Rainy Season at Rajagriha-7w^/i- 
tieth Year of Ascetic Lz/if-Went in the direction of Vatsa-db^a- 
after the rainy season-Mrigavati queen of King TTd&yana and 
King Candapradyota-Kau^ambi invaded-Meeting of Mrigftvati 
and Ca 54 *pradyota in the presence of the Bhagavan-Story of 
Brahmana-putrar-Dharmad^^anft-Story of a goldsmith of Campa- 
Diksa of Mrigavati-K^vala Jflana, of Mrigavati-Diksa of Eight- 
queens of CatJ<?apradyota Twentieth Rainy Season at Vai^ali. 

CHAPTER V. Twenty-first Year of Ascetic £//<?-Went to 
Kikandipuri-DhMroa-de^na-Diksa of Dhanya Kumara of Bha- 
dri ^thagi-To Kampilyapura. Vows of a ^ravaka taken by 
Kund Kaulika-Diksa of Sunaksatra-To Polasapura-Saddalaputra 
-To Vagijya-grftma, Twenty-first Rainy Season at Vanijya-grima 
Year af Ascetic Ufe-WwX to «lUjagrihft-yowi 
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of* a ^Pavaka taken by a very wealthy man named; Maha^ataka- 
Revati, his wife-Harsh words to" Revati-Prayascita-Anasana- 
First dbva-loka-Twenty-second Rainy Season at Rajagriba- 
During the Catur-masa-several sfidhus of Par^va Nath had dis¬ 
cussion with Bhagavan and they were convinced that ^ramaqa 
Bhagavan Mahavira was a sarvajna and sarvadarii- 
Twenty-third Year of Ascetic Life-Wtnt to Kritangala Nagari- 
Discussion with Skanda Katyayaiia Parivrajaka-Diksa-Pratimfts- 
Sanlekhana-To ^^ravsvsti-Vows of a ^ravaka taken by millionairs 
Nandini-pita and his wife A^viui-and Sabhipita and his wife 
Phalguiji-Tvrenty-third Rainy Season at Vanijya-grama- 
fourth Year of kscetic f.;/<?-Went to Brahmaoa-kugda-grama- 
Jamali gets separated-To Kau^ambi-Shrya and Candra came in 
their original vimana for honiage-Candanft Pravartini went away 
to her upa^raya-To R&j«griha-Con?ersation of Jaina household¬ 
ers of Tungika with disciples of Par^va Nath-Marnantika ean- 
lekbana of Abhaya Kumara Muni. Twenty-fourth Rainy Season 
at Rajagriha. 

CHAPTER VI. Twenty-fijth Year of Ascetic Lz/^-Change 
of Government in Magadha-de^a-Jmprisonment of ^r^gika-His 
death-Removal of Capital to Campa Nagari-To Campa-Diksa of 
ten grandsons of ^r^nika (Pamda Kumara and other princes)-. 
Diksa of Jina Palita ( son of Makandi and Bhadra ) and many 
other wealthy merchants-Went in the direction of Videha-Diksa 
ofGathapati Ksemaka, Dhritidhara ecc.-Twenty-fifih Rainy Season 
at Mithila, Twenty-sixth Year of Ascetic Lz/i?-Went in the 
direction of Ahga-de^a-A great war at Vai^ali-4 6 hundred thou¬ 
sand soldiers kiUed-Bhagavin came to Per^abhadra Cbaitya of 
Campa-Dharma de^na-Dik^ of ten widowed queens of ^re^ika 
(Kali and others)-Went to Mithila-Twenty-sixth Rainy Season 
at Mithila. Twenty-seventh Year of Ascetic Life-YJerA to ^ra- 
vasti after the rainy season-Diksa of Ha 11a and Veballa-Final 
meeting of Go^ala-Tbjole^ya-Ananda Muni-Gk>ialak*s discussion- 
Sarranubheti Muni-Sunak^tra Muni-T^jole^ya on Bhagarin 
M^Tlia«To Id^tbill-Twenty-ierentb jEUiny 



CHAFTEB VJL Twmty-eigfUh to Tfurty-fifth Year of 
Ascetic Life, • 

KHAPTER VIII. Thirty sixth to Forty^second Year ojj 
Ascetic Life. 

CHAPTER IX. Nirvaija. 

CHAPTER X. Jaina Dhama in Royal Families-Prorainent 
Sadhus-S&cihvis-^^ravakas-and 5r&vikas of •^raina.oa Bhagavan 
Mahavlra. 

CHAPTER XL Social-Political, and Religirais History of 
the Country. 
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Volume III 


Gai)adhara - vlda — 

CHAPTER T. to XL Discussions with the Eleven Gana- 

^ • 

dharaa (chief disciples) of ^ramaija Bhagav&n Mahavira. 

Oanadhara-vada. 

Royal Octavo Size Cloth-bound. Pages about 600. Price in 
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^rainana Bhagav^ MahzvXra. 

Volume IV. 

Nihnava-vlda — 

CHAPTER I. to CHAPTER X. Discussions with the seven 
Nihnavas of the visatpF&di type and Bo^jika f>f the sarva- 
visaTHradi type, with an Introduction. 

Nihnava-v^da. 

Royal Octavo Size. Cloth-bound. Pages 400 Price in Union 
of Hindusthftn. Rs. 8 Rupees Eight. Packing and Postage extra. 
Forein 16 s. U. S. of America .$*. 4. 00. Pour Dollars. 
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^ramana Bhagavan Mah^v\ra. 

Vol V Part I 

Sthavirvali Part I. Containing summaries of Life-incidents 
and an index of the Chief Works composed by them-of the 
following Heads of the Jaina Church, namely-Eleven Gaijadharas 
of ^rama^a Bhagavan Mahavira—1. Arya Sudharma Svami. 2, 
Arya Jambu Svami. 3. Arya Prabhava Svami. 4 Arya Sayyam- 
bhava Sari. 5. Arya Yo^obhadra Svami. 6. Arya Sambhati Vijaya 
and Arya Bhadra-bahu Svami. 7. Arya Sthfilabhadra. 8. *^ri 
Arya Mahagiri and ^ri Arya Suhasti Sari. 9. ^ri Su^hita Suri 
and 5ri Supratibadha Sari. (Also Umasvati Vacaka-Arya ^ya- 
macarya) 10. 5ri Indra-dinna Sari. 11. Sri Arya Dinna Sari, 12. 
Sri Simhagiri (also Arya Kalaka-carya, Khaputficarya, Arya Man- 
gu-^ri Vriddha Vadi Suri and Siddhasbna Divakara Sari-Pftda* 
lipta Sari). 13. ^ri Vajra Svami-( also Bhadra Guptacarya ). 14. 
Sri Vajrasbna Sari (Origin of Eapardi Yaksa-Arya Raksita 
Sari-Origin of the Sect of Digambaras). 15. i^rl Candra Sari. 
16, ^ri Samanta-bhadra Sari. 17. &I Vriddha Dhva Sari. 18. 
^ri Pradyotana SQri. 19. ^rl Mana-d4va Sari. 20. ^rl Mina* 
tunga Sari. 21. ^ri Sari . 22. ^rl Jaya dhva Sttri 23. ^rl 
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D^Tanandl S<iri>( Destruction of Val]abhipura>^ Arya Samita Seri. 
Origin of Brahma Dipika). 2C ‘^rl Vikrama Suri. 25. ^ri Nara- 
siipha Sari. 26. ^ri Samudra Seri. 27, 5ri Mana-d^va Seri- 
( Yuga-pradhana Nagarjuna. ^rinian Hari-bhadra Suri-Jinabhadra 
Ga^i Ksaiua-iramaga). 28. ^ri Vibuddha Prabha Sori, 29. 6'ri 
Jayaiiatida Sori. 30. ^ri Ravi Prabha Seri. 

Volume V. Part I. 

In India Us. 8. Foreign 16 s. U. S. A. $ 4. 00, 

Sramana Bhagavan Mahavira, 

Vwl V Part II 


Sthavir^vali Part II. 

Contents. 31. ^'ri Yaso-dbva Sori. (Establishmei^ of Kingdom 
at Apahillapura. ^ri Bappa-bhatt* Sari), 32. ^rl Pradyumna 
Suri. 33 Sri Mana-<Jbva Seri. 34. Sri Vinialachandra Seri. 35. 
Sr! Uciyotana Sari. 36. Sarva-dfeva Seri I. ( Kavi DhanapaUi 

Vadi Vaitala ^ri Santi Seri). 37. Sri Dbva Seri. 38. g’^rva-d^va 

^ / / 

{^ari II. 39. Sri Ya^o-bhadra Seri and Sri Nemicandra Seri (Sri 
Abhaya-dbva Seri-Sri Jina Vallabha Seri-Sri Jinadatta Seri). 
40. ^ri Muni-candra Sari (Vftdi Sri Dbva Suri-Kali K&Ia 
Sarvajfia ^riman Hbniacandracarya-Siddha-Raja-Jayasindia- 
Kimiarapala). 41. Sri Ajita->d^Ta Seri ( Kharatara Graccha-Agamb 
ka Gaccha-Abhigraha (vow) of re{»irs on Satrunjaya-tirtha taken 
by Udayana Mantri-Death and repentence of Udayana-Solemn 
oath of Bahada-Bhimo Kundalio. 42. Sri Vijaya Si>pha Seri. 43. 

^rt Soma Prabha Seri I, and ^ri Mani Ratna Seri. 44. ^r! 

/ 

•Tagaooandra Suri (Hirla Jagacoandral Tapa Gacoha). 45. Srt 
Dbv^ndra Suri (^ri Vijaya Candra Suri-^rt Vidyananda Suri). 
46. ^r! Dharma-ghosa Suri (Mantrf^vara Prithvl-dhara (P^- 
thada). 47. ^rl* Soma Prabha Stlri II. 48. ^rt Soma Tilaka Suri. 
49. Srl D^va Sundar Suri. 50. ^rt Soma Sundar Suri (Sadhu¬ 
mary ada Pa^^ka). 51. ^ri Muni Sundar Suri. 52. ^ri Ratna 
^5khara SOri (Origin of Lunkl Mita). 53. ^ri ,L'iksaii Sftgara 
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Sftri (Kari Lara^ya Samaya). 54. Suoiatl SaHhu Sfiri. 55. 

Hboia Vimala Suri (Viiuala' (jaccha-Kadava Matt. Bija 
( Vijainati )-Payacanda Qaccha). 56. ^ri Amanda Vimala Snri 
(Mani Bhadra). 57. Sri Vijaya Dana Suri. 53. Sri Hir Vijaya 
Siiri (Invitation from Emperor Akbar. Foot-journey to Fat^h- 
pura Sikri-Interview with the Emperor and introduction of the 
doctrine o1 a-hitpsa-non-injury to aniiuals-into h|s kingdooiu.) 
59. Sri Vijaya S5na Siiri. 60. Sri Vijaya Dbva "Suri. 61. ^ri 
Vijaya Siniha Suri, and several prominent Dhariiiadhyaksas wel- 
known for their religious devotion and Scriptural, as well as, 
literary attainments. 

Sthavirlmli Part II. 

t - 

Royal Octavo S*?®* Cloth-bound. Pages about 500. Price in 
Union of Hindusih'an Fs. 9 Nine Rupees. Fa;king and Postage 
extra. Foreign 18. s, U. S. of America 4. 50 c. 




OPINION 


The Adyar Library Bulletin. 

^raina^a Bbagavan Mahavira (Vols I-IV Part 1 only of 
each) by Mimi Batna Prabha Vijayaji. ^ri Granthapraka^aka 
Sabha Panjra Pole Ahmedabad 1941-42. 

** Jainism land Buddhism are perhaps the most ancient of 
the religions that rose in opposition to Hinduism, dominated by 
priestly ritualism. Ihe former of these two is generally accepted 
to date from an earlier date. But the religions Start with oppos¬ 
ing the authority of the V^das, and this is perhaps the most 
important common gr<jund. The differences between the two reli¬ 
gions are far too many; the most striking of '^hese, barring 
doctrinal differences which are too obvious, is that while Buddha 
is the real founder of Buddhism, his first sermon as well as the 
doctrines he preached then, being those which are ever to bo 
remembered by his followers; Mahavira with whose name only 
History can associate the birth of Jainism, is regarded by those 
that follow him as only a. prophet" whose business has been tu 
hand over to the world the j^'rinoiples enunciated by his predece¬ 
ssors, the twenty-three Tjrthaitkaras who lived before him. 

It is the object of the Four Volumes under rev'ew to give 
an aocomit of the life of this ^ramaoa Bhagavan Mahavira, the 
24th Tirthankara of the Jains. The first of these gives an aocoimt 
of fifteen out of the twenty-six previous lives of Mahavira; and 
the second deals with the tw.enty-seventh life. The third starts 
the exposition of the Ga^adhara-vada, an explanation of the 
doubts of the Qagadharas,-the eleven disciples of Mahavira. The 
fourth volume gives an account of the Gaiiadharas. The treatment 
of the subject is on the whole quite good, but statements like. 
There is a reference of Risabha-dbva, Ajitnatha and Aris^- 
nemi in Yajurvbda. ’’ (Introduction to Volume Ill. p. 3) could 
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have been avoided. I cannot trace the^ word Ajitanatha in the 
Yajurvbda, in its ^ukla or Taittriya recension, The words Risa- 
bha and Aristan^nii do occur in this Vhda> but it is in the 
iiighest degree questionable whether these Vedio words mean 
what they connote in Jainism. 

Such defects apart, the volumes have their own distinct value. 
By reason of the very antiquity of Jainism, of the profound 
influence it exerted on Buddhism and on Sahkhya and Yoga, 
it is of very great interest to the student of Comparative Religion. 
This alone should make nrorks like these, which give an account 
of the “ prophet ” of this religion, extremely valuable. 

The author is to be congratulated on Lih useful undertaking. 
The appearance of the remaining parts of these four volumes is 
to be eagerly awaited, 

Adyar Madras. H. Q. Narahari 

Opinions from other sources could not be included on account 
of want of space. 
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21. Yoga Dis^yadi Nava Grantha Padyanukrama 

( ) . 

22-23-24-25. Bhasa Kahasya Prakaraijx Satika-Yoga 

Vimi^ika Vyakhya Tattva Viveka-vivaraija Sameta 
Kfipadris^nta-vi^adikaraQa Prakarana-Ni^abha- 
kte svarepato di'isitatva vicara Prakarana (unTOnE?! 

^<TC?FcTF^It«??»nr^T:or-fWr«iT^^ 
f^f^KST^TTW) Upadhyaya Shrac Yasovijayaji ... 
26. Jnanirnava Prakaraija ( IJ#) 

27-37. Shrec ^a^ovijaya Vacaka Grantha Sangral»a- 
Patanjala Yoga-dar^ana Vivarana<U IT granthas 

Hrlft ) ... ... ... ... ... 

38. Dharma Pariksa Savivarana () 

Upadhyaya Shreo Yasovijayaji ... 

39. iTRT^^rSNi-^rTirf^^ . 

10 . . 

41. . 

42. 

43. m^MRyns, 

44. i|^Trf^iiTi«r . 


0-6 0 
0 - 8-0 

5—0-0 


0 — 6-0 


2 - 0-0 

0-4-0 


2 - 0-0 

4- 0-0 

5- 0-0 
4- 0-0 
1 - 8-0 
0 - 12-0 
1—4-0 
0 - 8-0 
0 - 12-0 


To Be Had From :— 

Sheth Ishvarlal Mulchand 

KikSi Bkat Pole—MnmtABbad, 













